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Message from the Vice-Chancellor 


It is a matter of great pleasure that the 7 volume of Lumbini Prabha journal has been 
published by the Central Campus of Lumbini Buddhist University on Buddha Samvat 2566, 
Baishak Purnima (Bikram Samvat 2079 Jestha 2/16" of May, 2022) to commemorate the 
Buddha Purnima the special full moon day of auspicious Tri-yog (confluence of three) great 
happenings: the Birth, the attainment of Bodhigyan, as well as the Parinirvéné of Shakyamuni 
Buddha. Publication of Lumbini Prabha on this great day is a tradition up kept by the campus. 
Congratulations to all the members of the Campus for bringing out the new volume of Lumbini 
Prabha, my great appreciation to the members of the Lumbini Prabha publication team including 
the Editor, the Editorial Board Members, Advisors and the authors who have contributed to this 
publication. 


"Lumbini Prabha" has now been established as a consistent and credible journal that 
incorporates interesting collection of articles from national as well as international scholars and 
covers themes and issues relating to various aspects of literature, philosophy, culture, art, history, 
health, economy, etc. The journal is helping to spread the messages and teachings of Buddha 
to promote world peace and harmony. Buddha taught the importance of the light of knowledge 
and wisdom to dispel darkness of ignorance, importance of middle path to avoid extremism, and 
importance of Karuna (compassion) to always be on positive and loving kindness side of life. 
Buddha's teachings of Dhamma the eternal truths, the Law of nature and righteousness helps 
us to strive for higher realms of life which can be achieved by practicing si/a (self-disciplines), 
samadhi (meditation, concentration and embodied realization), and prajna (knowledge, insights 
and wisdom for right action). In the transitional stage of post Corona virus pandemic, I hope 
this issue of the Journal will help spread new world perspective with samyak dristi (right 
view) thereby empowering people to understand the bhava (worldly realities), and the dukkha 
(suffering) of having to be part of the world and to endeavor for nibaaran (comprehensive 
solution). The pandemic has taught us a lesson the science and technology alone have limited 
scope in containing the problem, particularly as the virus kept changing its features, mutating 
almost continuously. Similarly, the situation of sufferings from the conflicts and wars in the 
world also threatens us with ever evolving issues and tensions, ever more dangerous as science 
and technology supported development of dreadful weapons. 


Let this publication be a token of dedication to world peace, harmony, and prosperity, true 
to its foundational spirit set by the first World Buddhist Summit at Lumbini in 1998. 
"Bhavatu Sabba Mangalam" 


ag 
yn! 
Prof. Hridaya Ratna Bajracharya 
Vice-Chancellor 
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Congratulatory Message 


Teachers and students studying various disciplines and streams should make research 
and innovations as an integral part of their academic enhancement and learning. 
Research and research works make the fictions and contexts based on facts and objects 
with references. It also even protects and enhances history by highlighting the facts. 
The findings of research can’t only be the part of universities, communities, units and 
countries, rather an inherent part of international intellectual property rights. 


It is supreme duty of each units of university to motivate scholars and learners to 
enhance their scholar skills by imparting research works as an essential part of 
intellectual learning. On the auspicious occasion of 2566" Buddha Jayanti, I express 
my happiness to the central campus of Lumbini Buddha University, which is going 
to publish the collection of research articles “Lumbini Prabha” with new edition. 


I believe that the book will be beneficial to all the learned people, researchers 
and the pupils of Buddhist University. Even now, many Buddhist texts have not 
been translated into Nepali, which has not been able to broaden the intense and 
profound subject of Buddhist philosophy among the general public. The publication 
of Lumbini Prabha with seventh edition covering the wide range of articles on the 
issues of Buddhist literature will surely be an important contribution to the field of 
Buddhist philosophy. 


The university is primarily focused on the enhancement of qualitative study and 
research works in higher education on the basis of international standard. In this 
connection, I feel happy to know that central campus has promptly continued 
publishing Lumbini Prabha. I would like to thank to campus chief, editorial board, 
writers on the behalf of Lumbini University. 


The university has been persistently working on translating and publishing many 
texts on Buddhist literature and philosophy. Since the publication of Lumbini Prabha, 
which includes articles related to Buddha philosophy, will facilitate all aspects of the 
study of Buddhist philosophy, I would like to express best wishes for its continuation. 


fy 


Dr. Tilak Ram Acharya 


Registrar 
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Best Wishes Message 


I am delighted to know that the Central Campus of Lumbini Buddhist 
University is coming up Lumbini Prabha Journal, Volume VII covering the 
research-based articles collected from different scholars as a tribute to 2566 
Buddha Jayanti. 


The present world is in complex networked organizational structures. People 
are facing various types of challenges in order to survive their life. In this 
circumstance, Buddhist teachings pertaining to sentient beings are essential 
to revolute the concept of human beings. I hope this issue certainly plays a 
vital role in changing unwholesome concepts of people. 


Congratulation to the publication team for such a fascinating publication 
and an innovative ingredient to spreading the Philosophy and Teachings of 
Shakyamuni Buddha for world peace. 


"Bhavatu Sabba Mangalam" 


Dr. Manik Ratna Shakya 
Dean 
Faculty of Buddhist Studies 
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Editorial 


Our country, Nepal has unique identity in the world as having the sacred birthplace 
of the Shakyamuni Buddha and the two other historical Buddhas namely, Kanakamuni and 
Krakuchchhanda and the spread of their noble teachings in this land through the ancient time. 
We are also rich in having unique treasure of Buddhist culture and practices in Theravada, 
Mahayana, and Vajrayana Buddhism in our land for a long time. Lumbini Buddhist University 
(LBU) has established to propagate these valuable treasures as a center for higher academic 
teachings and research in Buddhism as well as applied subjects. The publication of this journal 
is a small effort of the Central Campus of LBU to fulfill these objectives of carrying research in 
Buddhism on wider scale. 


‘Lumbini Prabha’ is an annual research journal which is committed to publish research 
articles on the occasion of Buddha Purllima on the subjects related to Buddhism. It is a matter 
of pride that this journal has been established as a national-level research journal which 
publishes from Lumbini every year. It is the 7th volume which comprises articles of the national 
and international Buddhist scholars, LBU authorities, faculties, and students. In this volume, 
twenty-one articles have been included, among which nineteen are in English and two are in 
Nepali languages. These articles cover the subjects as Buddhist literature, Buddhist philosophy, 
Buddhist history, Buddhist culture, Buddhist art and, interdisciplinary study between Buddhism 
and other relevant subject matters. 


| am very much pleased to see the 7" volume of Lumbini Prabha in this published 
form. | would like to extend my sincere gratitude to the LBU central campus administration, 
particularly its distinguished authorities; Vice-Chancellor Prof. Dr. Hridaya Ratna Bajracharya, 
Registrar Dr. Tilak Ram Acharya, Dean of Faculty of Buddhist Studies Dr. Manik Ratna Shakya, 
Dean of School of Development Studies and Applied Sciences Mr. Ukesh Raj Bhuju, Acting 
Dean of Faculty of Humanities and Social Sciences Dr. Sanjeev Humagain, Director of Lumbini 
International Research Center (LIRC) Prof. Dr. Gitu Giri, Chief of Examination Mr. Indra Prasad 
Kafle, former campus chief Mr. Fanindra Kumar Neupane and all the university members for 
their valuable and constructive suggestions to bring out this issue. | am equally indebted to the 
visiting Professors of LBU, Prof. Kwaak Young Hoon, Venerable Prof. Dr. Sankichcha, and Prof. 
Basanta Bidari for their significant contribution and encouragement for this issue. 


| would like to express my sincere thanks to all scholars who have contributed providing 
us their valuable research articles for this issue which is practicable to the mankind of the twenty- 
first century. | appreciate our Asst. Campus Chief Dr. Sharada Poudel for her effort in coordinating 
the to bring this journal in this form. | would like to thank Ven. Siri Vajira and Acharya Dayanidi 
for their effort in editing the articles. Accordingly, special thanks go to Dr. Nyima Sherpa and Dr. 
Kumar Khadka for their significant contribution in editing the articles from initial to published 
form. Thanks also go to Mr. Shalik Ram Bhusal for his support in computer design. Last but 
not least, | would like to extend special thanks to my all faculties and staff members of Central 
Campus for their dedication and support in bringing this journal in complete form. 


May all beings be happy. 
2566" Buddha Purnima 
May 16, 2022 (Jestha 2, 2079) 
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Respecting Life for Conservation: 
Contemporary and Buddhist Perspectives 


Ukesh Raj Bhuju 


Dean, School of Development Studies & Applied Sciences 
Lumbini Buddhist University, Lumbini, Nepal 
ukeshray. bhuju@Ibu.edu.np 


Contexts 
The singular message of Buddha is that life is precious. He emphasized on 
compassion towards all forms of life not just human. Such expressions can be drawn 
from the Dhammapad, and in particular the Verses 129 and 130 in the Chapter 10 
Punishment (Dandavagga) are worth to be mentioned, such as: 
"Everyone fears punishment; everyone fears death, just as you do. Therefore, do 
not kill or cause to kill" and "Everyone fears punishment; everyone loves life, 
just as you do. Therefore, do not kill or cause to kill" (Rahula and Bomhard, 
2011225). 


In general, humans seem to understand what life is, and how precious it is. 
Although for many, its origin may be a mystery, and for many, it is an outcome of 
the universal process of evolution. The contemporary science finds lives of all forms 
being interconnected to each other maintaining a dynamic equilibrium for existence 
and development in an ecosystem. From the views of Buddhist philosophy, Henning 
(1998) remarked that the Buddhist perspectives see the moral or value obligation and 
responsibility to protect tropical forests for future generations of all species, plant and 
animal, known and unknown. 


Saving life on earth has been a major challenge in the present contexts of 
climate change and environmental degradation. Since all living beings and their 
physical surroundings are interconnected and inter-dependent, it is obvious that 
existence of others is equally important for that of humans and vice versa. Realizing 
this phenomenon, the modern day conservation principles began with the creation of 
protected areas like the Yellowstone National Park in the United States of America 
in 1872. The Park was dedicated for the benefits and enjoyment of the people under 
the legal conditions such as withdrawn from settlements, retention in their natural 
conditions and protection of wildlife (LOC, 2022:31-32). 


Similarly, in Nepal, the sharp decline in wildlife populations in the early 1960s 
triggered the policy makers to enact the National Parks & Wildlife Conservation Act 
in 1973, and promulgate complementary regulations for creating the country's first 
national park in Chitwan in 1973 (DNPWC, 2018:7 and 18). At present, Nepal has set 
aside 23.39% of her total land area dedicated for perennial conservation of nature by 
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creating a network of 20 protected areas including 12 national parks, 1 each of wildlife 
and hunting reserves, 6 conservation areas, 2 zoological gardens, and 13 buffer zones 
(DNPWC, 2018:9). 


As such, Nepal is a home to 6,391 species of flowering plants (including 399 
endemic species), 185 mammals, 874 birds, 195 herpeto, 187 fish and so on (Bhuju et 
al, 2007:22). Of these, there are 27 wildlife species protected by the Article 10 of the 
NPWC Act 1973 as listed in its Appendix 1 (DNPWC, 2018:5 and 10). 


Apart from the protected areas, there are numerous landscapes that have been 
preserved for their spiritual values. For example, forests are well preserved around the 
World Heritage Sites of Changu Narayan, Pashupati and Swoyambhu, and the religious 
shrines like Bajrabarahi, Daxinkali, and Suryavinayak etc in the Kathmandu valley and 
its surroundings. A list of such spiritual landscapes becomes very long when considered 
landscapes outside the valley, such as Pathibhara, Halesi, Namo Buddha in the east, and 
Panchase, Sworgadwari, Ramaroshan in the west. 


In the present contexts of Nepal, anthropocentric approaches such as recreation 
and economic benefits have been the motivating factors for nature conservation. This 
impression is vividly reflected on the policies of buffer zones and community forests of 
which genesis are connected to poverty reduction. Even these efforts have, now, been 
related to the spiritual values so that religiously motivated visitors would throng the 
sites creating more opportunities of income generation for the locals. As well, most of 
the festivals in the country reflect this phenomenon. For example, a month long winter 
festival of Swosthani held on the bank of Sali nadi in Sankhu in Kathmandu is an 
opportunity for the locals the neighboring villages to sell their products and services. 


Conservation as Traditions 

In fact, long before the modern day protected areas were conceived, the 
Nepalese communities have been engaged in conservation of their surrounding 
natural landscapes. Particularly in the high mountain regions, the local communities 
have maintained their fragile landscapes by regulating grazing as well as collecting 
forest products. A vivid example is the Shingi Nawa system adopted by the Sherpas 
in the Khumbu region. They have also restricted certain parts of the landscape from 
trespassing and other human activities, such as in the Khumbiala slopes to the north of 
the Khumjung valley. The authorities of the Sagarmatha National Park have endorsed 
the system as a part of the park management tools. 

Community awareness on the life and its significance prevails in the Nepalese 
society for the last many centuries. Its source of inspiration is primarily connected 
with the social values based on religion and culture. Historical records have been 
documented in various forms such as tangible heritage such as temples, viharas or 
monasteries, monuments and physical infrastructures including water supplies and 
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townscapes. It is also reflected in the manuscripts and oral traditions including music 
and drama. Similarly, intangible heritage especially festivals, cultural activities and 
rituals have been inherited with much enthusiasm and dynamism. UNESCO, IUCN 
and the other global organizations have recognized these tangible and intangible 
heritages as unique features of human civilizations. 


There are plenty of historical and archeological evidences on how the 
local communities have developed their understandings and awareness on nature 
conservation and human civilization. Such evidences have been recorded in stone 
inscriptions dating from the periods of Lichhavi (Sth — 8th century) through Thakuri 
(9th — 12th century), Malla (12th — 18th century) and Shah (18th — 20th century) 
periods. Some examples that have documented conservation and renovation are in the 
forms of temples, viharas or monasteries, raj kulos or royal canals, water spouts and 
ponds. Nepalese society of the time used to consider it pious to care for its specialties. 
Whatever cultural heritage in wealth of art remains to this day is in large part due to the 
awareness of cultural values demonstrated in those ancient periods (HMGN, 1988:7). 


Expressions 

The cultural history of the Kathmandu valley gives vivid examples of how 
the local community has created a unique model of human civilizations that have 
developed spiritual linkage between humans and environment. The heritage sites 
and the inherent activities are the manifestations of the creativity and awareness of 
the local inhabitants. More significantly, such works have been complimented by 
various authors in the historical days. Observations made by Kirkpatrick (1793:150) 
on the cityscape of the valley reflect in his statement "The Kathmandu valley consists 
of as many temples as there are houses, and as many idols as there are men." Travel 
writer EA Powell (1929) compliments that "Were there nothing else in Nepal, save 
the Durbar Square of Bhatgaon (Bhaktapur), it would still be amply worth making a 
Journey halfway round the globe to see." Similarly, Nobel laureate Rudyard Kipling 
(1895) compared the natural beauty of the valley with the Britain's prized Kew gardens 
with his verse such as "And the wildest dreams of Kew are the facts of Khatmandhu" 
in his poem "Jn The Neolithic Age". In the recent days, remarks by Nobel Laureate 
Richard Ernst have highlighted the Nepalese cultural heritage of fine art, "Jn 1968 I 
returned, after an extensive trip through Asia, to Switzerland. A brief visit to Nepal 
started my insatiable love for Asian art. My main interest is directed towards Tibetan 
scroll paintings, the so-called thangkas, a unique and most exciting form of religious 
art with its own strict rules and nevertheless incorporating an incredible exuberance 
of creativity" (Malmstrom, 1997:9). 


People have valued the fundamental components of nature, such as air, soil, 
water, energy and life (plants and animals). Their tangible expressions reflect on the 
landscapes and the seasonal festivals. Geographically, almost all types of landscapes 
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and their forms have been valued for their creation. For example, water sources such 
as rivers, springs, ponds, spouts have been considered holy shrines where seasonal 
festivals take place. The festivals follow the seasonal changes over the year and 
coincide with the agricultural practices. For example, as many as ten different days 
are observed for New Year day. 


Case Studies 

In the high Himalayan landscape, the ethnic communities have expressed their 
high level of conservation awareness based on Buddhist philosophy. The landscapes 
around the monasteries have been maintained as holy lands where every life would 
find safe haven. The three examples represent the levels of philosophical awareness in 
respect to nature conservation. 


Example 1. Namobuddha 

According to a legendary story of Namobuddha (about 40 km east of Kathmandu), 
a prince named Mahasattva sacrificed his life by offering his own flesh and blood 
to save the starving tigress and her five cubs (Rigpa Shedra, 2018). The shrine has 
become a popular destination radiating the message of saving wildlife at your cost, and 
much admired by scholars, researchers and pilgrims. Although in a different context, 
similar sacrifice can be visualized when the Vietnamese monk, Thich Quang Duc, 
performed self-immolation for the sake of religious equality in Saigon (Ho Chi Minh 
City) on June 11, 1963 (Oliver, 2020). 


Example 2. Thasoon 

The 11" century monastery of Pal Sentan Chholing Gomba (Thasoon in short) 
in Shey-Phoksundo National Park was established by the locals for protecting musk 
deer from the poachers. The monastery is located by the side of the Lake Phoksundo 
around which the Shey-Phoksundo National Park was established in 1984. The 
monastery is also well known for maintaining the traditional Sowa Rigpa medicine 
using the Himalayan herbs found abundantly in the region (Bhuju et al 2007:48). For 
its extraordinary landscape representing the southern fringes of the Tibetan plateau 
dotted with monasteries and chortens' of pre-Buddhist Bonpo religion, the park has 
been nominated for inclusion in the UNESCO World Heritage List in 2000. 

In this way, nature conservation is visible in the landscapes around the 
monasteries in the high mountains. In recognition of these exemplary contributions of 
the monasteries, a national park in Dolpa district was named as the Shey-Phoksundo 
National Park when it was established in 1984. Shey is the 11th century monastery 
that is active with its popular festival in 12 year cycle (the last event was held in 
2012, Year of the Dragon). Similarly, nomenclature of the protected areas has been 
generally based on the landscape names that already carry spiritual values, such as 


1. a Buddhist shrine, typically a saint's tomb or a monument to the Buddha. 
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Kangchenjungha, Makalu-Barun, Sagarmatha, Gauri-Shankar, Annapurna, Manaslu, 
Rara, Khaptad and so on. 


Example 3. Tengboche 

The Khumbu region presently encompassing the Sagarmatha (Mt Everest) 
National Park contains a dozen of monasteries some of them established in the 17th 
century when the Sherpas started settling there (Bhuju, 2020). These monasteries have 
been instrumental to inspire the local community of Sherpas to protect their fragile 
landscape in the high altitude. The Tengboche and the other monasteries, for example, 
situated in the Park have been recognized by UNESCO for protecting prime habitats 
of musk deer and other species in the surrounding mountain slopes when the park was 
inscribed in the World Heritage List in 1979 (UNESCO, 2020). Since 1991, under 
the leadership of the Rinpoche of the Tengboche monastery, the local people have 
demonstrated a world class example of cleaning the mountain slopes through their 
organization named Sagarmatha Pollution Control Committee with the cooperation 
of the Government of Nepal, World Wildlife Fund and other organizations (SPCC, 
2018:9). 


The philosophy of Buddhism as a way of sustainable livelihood can be realized 
in the local communities like the Sherpas of Khumbu region in Nepal. They have 
demonstrated their talents of nature conservation. Along with the government laws, 
they have outlined community rules on harvesting firewood, leaf litters and other plant 
resources, and managing grazing (Sherpa, 2016:13-19), and have established and 
managed 18 religious forests and four community conserved forests (Sherpa, 2016:10- 
11). 


Animals in Dhammapada 

The Dhammapad (literary meaning path towards ethical duty) is a perfect 
compendium of Buddha's teachings that were believed to be originally spoken by 
Buddha in reference to a certain event, and preserved in the ancient Pali language, 
and has gained worldwide popularity for its universal applications in human life 
(Buddharakkhita, 1985). 


Animals have been cited as symbols to the central message of a particular verse 
in the epic. Of the 423 verses divided into 26 chapters, as many as 24 verses of the 
epic categorically depict animals and their characteristics for clarifying meanings and 
morals of diverse and complex issues connected to events. 


More than a dozen types of animals are cited in the verses, and of them, 
elephants and oxen are the ones repeatedly mentioned. The majestic personality of 
elephants can be seen in the Chapter 23 The Elephant (Na@gavagga) containing verses 
320 through 333. Of them, seven verses categorically describe the characteristics of 
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elephants as morals for the humans. They are: 


320, 


Jai. 


324. 


326. 


S27; 


329, 


330. 


Patiently, I shall bear harsh words directed at me, as an elephant 
bears arrows shot from a bow on the battlefield. Alas, most people are 
undisciplined. 


Only the trained (horses and elephants) are taken to gatherings of 
people; the king mounts only the trained (horse or elephant). Best 
among men are those who have trained the mind to endure harsh words 
patiently. 


When in must and difficult to control, the elephant named Dhanapdalaka, 
being held in captivity against his will, will not eat so much as a morsel; 
he yearns to return to his forest home. 


Long ago, my mind used to wander as it liked and do what it wanted. 
Now, I can control my mind, as a mahout controls an elephant with his 
goad. 


Delight in vigilance; guard your mind well. Raise yourself out of the 
mire of moral defilements, as an elephant raises itself out of the mud. 


If you cannot find friends who are virtuous, wise, and loyal, walk on 
alone, like a king who relinquishes his kingdom or an elephant roaming 
at will in the forest. 


It is better to be alone than to associate with those lacking wisdom. 
Be contented, turn away from evil, and walk alone, like an elephant 
roaming in the forest. 


(Source:Rahula and Bomhard, 2011:59-60) 


Similarly, oxen are frequently mentioned, but unlike elephants, they are portrayed 
in a diverse manner. In the very first verse, it is symbolized with mind, and in the other 
verses they represent a dull creature (verse 152), a strong competitor (verse 398) and 
a bold leader (verse 422). Although not directly mentioned in the verses, there are 
several stories in which oxen have been mentioned as careless, unaware, lazy and 
victimized animals. The verses depicting oxen are: 


i, 


id2. 


All mental phenomena have mind as their forerunner; they have mind 
as their chief; they are mind-made. If one speaks or acts with evil 
intentions, suffering will follow, just as the wheels of a cart follow the 
oxen that pull it along. 


A man who does not learn from life grows old like an ox; his body 
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398. 


422. 


grows, but not his wisdom. 


That one I call a brahmana who has cut through the strap (of ill will), 
the thong (of craving), and the chain (of wrong views together with 
latent defilements), and who has lifted the bar that fastens the door (of 
ignorance). Such a one has gotten up from sleep and is fully awake. 


That one I call a brahmana who is fearless like a bull, who is noble and 
diligent, who strives for high moral virtues, who has conquered Mara, 
who is free from craving, who has been cleansed of moral defilements, 
and who knows the Four Noble Truths. 


(Source:Rahula and Bomhard, 2011:1, 28, 70 and 73) 


The other animals that are cited in the Dhammapad include mammals (horse, 
hare, monkey, greyhound and hog), birds (crane, swan and heron), amphibians (fish), 
and insect (spider). There are 13 verses symbolizing various animals, such are: 


34. 


92. 


93: 


i235. 


ISD. 


174. 


7s, 


As a fish thrashes about in agony when it is taken out of the water 
and thrown onto dry ground, the mind taken out of the world of sense 
pleasures36 to escape the grip of Mara37 trembles38 all over. 


Arahats accumulate nothing. When taking food, they reflect over it with 
full understanding of its nature. Their sole goal is liberation, which is 
void and signless. Like the flight of birds in the sky, their path cannot be 
traced. 


Arahats are free from cankers; they are not attached to food. Their sole 
goal is liberation, which is void and signless. Like the flight of birds in 
the sky, their path cannot be traced. 


If you harm a person who should not be harmed, one who is pure and 
free from moral defilements, you harm yourself, as dust thrown against 
the wind comes back to the thrower. 


Those who have not practiced spiritual disciplines, who have not 
acquired wealth in their youth, pine away, like old herons in a lake 
without fish. 


The people of this world are blind; in this world, only a few can see 
clearly (with Insight). Just as only a few birds are able to free themselves 
from a net, only a few find their way to the world of the gods (and 
nibbana). 


Swans fly on the path of the sun; those with psychic powers fly through 
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space; the wise are led away from this world, after conquering Mara 
and his train. 


Only the trained (horses and elephants) are taken to gatherings of 
people; the king mounts only the trained (horse or elephant). Best 
among men are those who have trained the mind to endure harsh words 
patiently. 


Mules, thoroughbred horses, horses from Sindh, and great elephants 
are good animals when they are trained. But even better are those with 
well-trained minds. 


Those who are dim-witted, who eat too much, who sleep too much, who 
are lazy, and who wallow about like an overfed hog, are born again and 
again. 


The compulsive urges of those who live heedlessly grow like a creeper. 
They jump from one life to another, like a monkey looking for fruit in the 
forest. 


Those driven by craving are terrified, like a hare caught in a trap; held 
fast by fetters and bonds, they undergo suffering again and again, for a 
very long time. 


Those driven by craving are terrified, like a hare caught in a trap. 
Therefore, those who wish to free themselves should overcome this 
craving. 


A person driven by fierce cravings is like a spider caught in its own 
web. Break out of the web, and turn away from the world of sensory 
pleasure and sorrow. 


Be your own master, guide, and protector. Be your own refuge. Train 
your mind, as merchants train their noble horses. 


(Source:Rahula and Bomhard, 2011:7, 19, 20, 24, 32, 59, 61, 62 and 67) 


The other animals that are not directly cited in the Dhammapad verses but 
mentioned in the events pertinent to the verses include python repenting for his sin 
(verse 136), golden fish with foul mouth (verses 334-337), flying geese killed by a 
monk (verse 362), pig being slaughtered (verse 15), she-goat and kids for sale (verse 
37), snake killed by kids (verses 131-132), cow slaughtered (verse 235) and fish in a 
hook (verse 270) (Bajracharya, 2002). 


As it is revealed from the verses, these symbolic animals are but the reflections 
of human minds and characteristics. In the very first verse, oxen are symbols of human 
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mind. The verse read as: 


"Verse 1, All mental phenomena have mind as their forerunner; they have mind 
as their chief; they are mind-made. If one speaks or acts with evil intentions, 
suffering will follow, just as the wheels of a cart follow the oxen that pull it 
along" (Rahula and Bomhard, 2011:91). 


Similarly, in reference to an angling fisherman whose name was Arya, Buddha 
pronounced a very subtle message that one cannot have a name like Arya (Noble One) 
if he takes other's life. The verse goes like this: 


"Verse 270. Those who harm living beings are, for that reason, not Noble Ones; 
only those who do not harm living beings can rightly be called “Noble Ones" 
(Rahula and Bomhard, 2011:48). 


Conclusion 

In the contemporary approach of conservation science, wildlife has been projected 
as a part of ecosystem in which humans are but a part of it, not a master. It projects that 
disturbances in an ecosystem would jeopardize all living beings including humans. 
Accordingly, the basic criteria for species conservation in an ecosystem include the 
biological factors like diversity, rarity, endemism and distribution of species as well as 
consideration of human threats etc. 


In the present contexts, purpose of managing protected areas is beyond the 
paradigms of nature conservation, and is reaching out to the local communities for 
their economic benefits. Accordingly, protected areas management plans adopted in 
Nepal have given due priority to nature based and eco-tourism as a means of income 
generation for the local communities. Similarly, the legal instruments like Acts and 
Regulations have also been amended to address the issues. For example, the fourth 
amendment of the 1973 National Parks and Wildlife Conservation Act made in 1993 
inserted the buffer zone policy that reads as follows: 


25a. May be expended for the community development: Up to thirty to fifty 
percent of the amounts earned by a national park, reserve or conservation area 
may be expended, in co-ordination with the local authorities for community 
development of local people. (DNPWC, 2018:7). 


Animals mentioned in the scripture like Dhammapad are the sources of inspiration 
to follow ethics and morals for individuals and the entire society. Accordingly, 
such animals get sympathy resulting in their protection and nourishment. Although 
not categorically mentioned in the verses of Dhammapad, its central message of 
compassion towards all forms of life is so strong that people refrain from harming 
any life. Moreover, scholarly interpretations of such literatures are as good as social 
jurisdictions. For lay people, monk's interpretations become ethical guidelines of 
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daily life. 


In this way, nature conservation has been traditionally based on spiritual values 
of life as elaborated in the Buddhist scriptures. Through traditions, local communities 
especially in the high mountain regions have developed their ways of living in harmony 
with nature. In this way, indigenous and community conserved areas (ICCAs) have 
been formed in many places with significant contributions towards nature conservation 
for centuries. As noted by Jana and Paudel (2010:54), ICCAs deserve attention, 
appreciation, respect and adequate trust from the conventional domain of conservation. 


Both approaches of conservation, contemporary and traditional, boil down 
to saving life on earth. The contemporary science is based on materialistic and 
anthropocentric designs, whereas traditional practice on spiritual and eco-centric ones. 
Blending these two models would bring multiplier effects of conservation for higher 
level of harmony between human and nature. In sucha situation, a utopian community 
could be perceived once each individual in a society is spiritually aware, and the legal 
instruments would be redundant for nature conservation. 
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Abstract 
Today, in the country and almost all over the world, people are suffering from the war, 


poverty, unemployment and insecurity. Governments are also unable to solve all the problems. This 
creates instability in the society. Lord Buddha gave his sermons for the welfare of common people. 
His teachings are benevolent in beginning, middle and end. His precepts are meant to for the people 
to be happy and they should have all-round welfare. Human values are disappearing and money has 
become important. If humanity is to be saved, we need to go with the Buddhist Philosophy. Here in 
the paper, I explain the situation and importance between Buddha’s period and how it can be applied 
in the modern globalised capitalist economy. 


Key Words : Dhamma, Global, Political, Social, Economical, Meterial 


Buddhist teachings point to and pragmatism, aimed at decreasing suffering and 
increasing the happiness and well-being of living beings — not only of monastics but 
also of laypeople, not only in spiritual life but also in worldly life; not only in the future 
but also in the here-and-now.' There is no doubt that at its core, Buddhism aims for full 
awakening, or the realization of nibbana. The path of practice includes teachings such 
as the Four Noble Truths, the Eightfold Path, training guidelines (precepts), cause- 
and-effect and action-and-result (kamma-vipaka). These have both supermundane, or 
future-state and mundane, or here-and-now application.’ 


In Buddhist Philosophy, human flourish by eliminating dukkha, or sufferings. 
In a capitalist society as described by Marx, human flourish by living up to the 
standard established for them by human labor in the abstract. If Buddhist Philosophy 
is correct,dukkha is prevalent in all societies,including the capilalist society according 
to Marx. Those living in capitalist society can use methods established by Buddhist 
Philosophy to help eliminate some dukkha in their lives. Dukkha, however, can never 
be completely eliminate in a capitalist society. 


In Buddhism, wealth is helpful and even desirable in terms of the mundane, 
but what is praiseworthy is not wealth itself but rather how it is made and used.? 
The pursuit of wealth while not considering moral issues is denigrated as ‘one-eyed’, 
versus a person with two eyes, whose ‘wealth is acquired by his own exertion... with 
best intentions he then gives’.* Thus wealth is understood as just one element in quite 
a large frame that includes both the mundane and supermundane. And as discussed 
below, immense consideration is given to how morality and knowledge is generated 
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and used. 


Earlier it was not understood so closely, but in the present era of communication 
revolution, the world has become like a village. In such a system, before speaking, 
thinking and doing anything, it is considered necessary to assess its effect all around. 
Earlier, when the world was divided between the two poles, the situation was different, 
but after the collapse of the Soviet Union, the capitalist and monopolistic powers have 
started interpreting things in their own way in their own interest. Opening the market 
of poor countries for the market of rich countries The compulsion of developing 
and underdeveloped countries to open their market to foreign goods without any 
prior preparation, without making extensive changes in their infrastructure, without 
strengthening the competition measures The compulsion of handing over to foreign 
powers, on the one hand, has prompted the moneyed class to fill their homes with 
foreign material, while on the other hand the economically weaker section has also 
been forced to hand over the market system to the existing type, to collect more money. 
Due to which man has also become a resource, which is only a tool to draw capital and 
in which there is no place for cultural, moral and spiritual values. 


What is missing from this whole is the 'common man', whose interests are claimed 
by the entire democracy and its associated institutions, in whose name the government 
is formed and broken. The judiciary assures to do justice and the legislature makes 
all kinds of laws, the reason being that the man has no money to prove his existence. 
In the battle for money, he has neither anything to give nor to get. A specific class 
is dominant, its growth is increasing in the race for this cause. Man's humanity is 
disappearing and money has become important. If humanity is to be saved, then the 
world will have to move towards Buddha's Dhamma because Buddha's Dhamma is 
such in which no one has a monopoly on it in any way. His Dhamma is vast like the 
ocean where all the rivers come together and they cannot be engrossed. He himself 
says that just because I say that, therefore do not accept anything. In the time of lord 
Buddha Anathpindika was the follower of Buddha He suspended all his activities to 
be the follower of Buddha and Dhamma . He had a great influence on everyone, this 
led him to do the welfare of his society through Dhamma. In this way there is a sense 
of development and welfare with the practice of Dhamma as taught by Lord Buddha. 


Social and political power are two sides of the same coin. Unless we have don’t 
political power, we cannot do social development, but it is equally true that unless there 
is no social development, there is no political development. Lord Buddha said about 
giving sermons for the welfare of common people. Whose beginning, middle and end 
are benevolent, this is the precept that they want the people to be happy, they should 
have all-round welfare, he ordered the Bhikkhus to show the path of welfare and to 
remove the miseries of the people, so that the society should be happy and peaceful 
and unity should be maintained. This was the initial stage of social development, they 
wanted that caste discrimination, inequality, untouchability and inequality should be 
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abolished and it was not possible without new principles to form a welfare state, so they 
established the innovative Dhamma, whose basis was freedom, equality, fraternity and 
justice. If there is a better social system, then the government and the country become 
strong and progress as well. It is also contributed by those weak components of society 
who get protection from the government. The policies are implemented by the king or 
the government for the development of the subjects, Lord Buddha tells the Bhikkhus 
that until the king is not there, the heads of the departments and the employees cannot 
be religious. If the departmental head and the employees become adharmika, then 
the brahmins and the householders also become adharmik. When Brahmins and 
householders are confined away from religion, then the townspeople and the villagers 
are also religionless. But when the king is religious then his chiefs and servants are 
also religious and when the king and his chiefs and servants are religious then the 
brahmin and the householder are also religious, and the householder is religious then 
the townspeople and the villagers also become religious and so on. All levels develop. 
When any king takes responsibility for the interest and security of his people, takes 
the right decision at the right time, then we can review his foresightedness and vision. 


Kings of the Buddha period were powerful and mighty, but they also needed the 
advice of Buddha which they used to apply in due time. At one time, the Kosala king 
Prasenjit comes to see Lord Buddha, then the Lord asks him what happened, whether 
the class of Bimbisara and Vaishali or any other enemy is troubling you? The king says 
no Lord, I do not have any such problem. There is a dacoit named Angulimal in my 
state, he is oppressing people in Village, Corporation and the District, Lord Buddha 
asks, if you see Angulimal as homeless, wearing a red-headed dress, like a Pravrajit 
bhikkhu, away from lying to the world or stealing , away from animal violence, then 
what would you do? I will worship him in God, I will stand up and give respect, 
I will invite him on the seat, I will request to accept clothes and other things and 
will make arrangements for his protection, but where will such modesty come to that 
miserable sinner? By that time Angulimal had already been conquered his mind and 
was sitting close to the Lord. The Lord pointed to him with his right hand and said to 
King Prasenjit, "Maharaj this is Angulimal, the king was afraid, he was thrilled. When 
he comes in, he talks about fulfilling his needs and protecting him. There is a sense of 
the finesse of the state's governance system. In the eyes of the king, if all the people 
are considered equal in the eyes of law, if they do not have indifference, then trust in 
the justice system increases, good governance can be established. 


In today's world social discrimination, inequality, violence, atrocities are visible, 
whether it is rich or poor, the path of selfishness and violence is adopted for the sake 
of power. Rules are violated in many areas. In such a situation, how will one be able to 
walk towards the pure eight fold path, that is the challenge. Buddha says war cannot be 
the solution to any problem, war causes immense loss to the country. Conflict increases 
more and less, this idea is still inspiring for the world . Lord Buddha said that to run 
politics creating an emergency like situation is not the only thing This causes social 
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and financial loss, resulting in activities like counter-terrorism, which weakens the 
country and social harmony. Therefore, it is necessary for us to pay attention to the 
practicality of Buddha's ideas.° 


Once King Mahavijit® wanted to perform a Mahayagya for his happiness and 
opulence, Bhavagan, who was born as a priestly Brahmin in his then birth, told him 
that Rajan, this kingdom of yours is still full of various types of obstacles. Incidents of 
looting and snatching etc. are seen in the state. Therefore, in such a situation, taking 
tax from your public would have been called an act of injustice. if you had the idea 
that” after killing the thieves and robbers caught, putting them in jail, condemned 
them and expelled them, I should destroy them completely”. Although even then you 
will not be able to basically destroy these dacoits of your kingdom. Some of them will 
somehow escape from your punishment, they will further trouble the public.” The 
complete destruction of this bandit, Rajan, can happen only when someone comes to 
reside in your state, then give them protection”. You give them seeds for agriculture 
and cow protection, give them capital or grants for business, those who come to 
serve the state, you should give them a respectable living wage. In this way, they will 
not do any such work on their behalf by being obliged to you. Causing any harm to 
you or the public. This will increase your treasure in many ways. When people are 
happily engaged in their respective business, then your kingdom will also be flawless 
and uninterrupted. People will live happily in open houses while dancing, singing 
and feeding the children in their lap. Then the king called the priest Brahmin acted 
accordingly. Later, the king called the priest Brahmin and said — The entire Dasyukil 
(plundering etc.) of my kingdom has ended with the upay (constitution) mentioned by 
you. With the cooperation of the public, now my fund has also increased. The people 
of the state are living happily. If the needy people are provided with all the resources 
they need, then unity and peace can be maintained in the society. 


The Eightfold Path. As a framework for decision-making, two Path factors 
stand out (apart from Right Action, which is closely related to lay precepts). Right 
Livelihood can be used as a guide when choosing a profession. And Right Mindfulness 
is an invitation to bring more awareness into not only one’s buying choices, but also 
the social and environmental factors involved in the production, consumption, and 
disposal of goods or services. Two happiness of a householder in the Ananya Sutta 
include ‘the happiness of ownership’ and ‘the happiness of enjoyment’.’ Thus one 
direct action is simply to enjoy basic requisites for living that one has, succumbing 
to neither guilt nor dissatisfaction. Regarding debt, the Buddha described one of the 
blisses of worldly wealth as ‘happiness of freedom from debt’.’This is a particularly 
relevant to modern capitalist systems, which fuel both consumption and production 
with debt taken on by individuals, companies, and governments. Frugality, identified 
as a commendable Buddhist virtue ‘to be cultivated by one and all’, clearly supports 
the reduction or elimination of debt.® 
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If we connect the above matter with today's environment, it is often seen that 
through many social, economic schemes and grants, the government provides protection 
to the weak components so that they come in the mainstream, but this weak component 
of the society is still cut off from the mainstream of the society. This is due to the state 
is not able to make social development even after sincere efforts. Development will 
take place only when there is equality, liberty, fraternity and justice in the society. The 
king used to take the responsibility of the development of the state during the Buddha 
period, but today is replaced by governing rule of state . The problems were still there. 
And still is today. Trade used to happen even then, but today its form in the face of 
industrial trade, factory capitalism, has become global due to its focus.’ The population 
and accordingly the need and the land has increased. Aspirations have increased. 
Everything has become available in the market today. Globalization is necessary for 
some people. This leads to the development of the society and the country at the global 
level, but is it really the same? 


Therefore, in this era of globalization, all the thoughts of Lord Buddha are 
more important than ever for the world. According to the thoughts of the Buddha, 
the king used to make suitable changes in himself, due to this there was prosperity in 
the state. Vajjis of Vaishali also believed in democracy and were intelligent, so there 
was happiness, peace and unity in their area, they were oriented towards progress. In 
the same way every state and country will behave or rule according to the Buddha, 
then all of them will develop as other Buddhist nations have developed. Today, in this 
era of globalization, there is a need for the thoughts of Buddha, we have to follow 
the Buddhist path for our own welfare.'® All thoughts of Lord Buddha are universal 
from the very first (initiation). He did not think of development of living unit instead, 
he has taken a new vision for overall development leading the introduction of a new 
system. The Buddhist thread is based on the foundation of liberty, equality, fraternity, 
justice, compassion, friendship, peace, non-violence and charity, and today all virtues 
are necessary for development and peace. As long as all these qualities remain in 
Buddhism, there will be Buddhism." 


Sweeping oversimplifications like Buddhist values ‘do not find a natural 
expression in a capitalist economy’ ’ obscure the compatibilities that do exist. While 
Buddhist values may lean towards economic systems like socialism. The Buddhist 
goals relative to acquiring wealth lawfully and using it to benefit oneself correspond 
well to capitalism; further goals of benefiting others and using wealth ‘without greed 
and longing, without infatuation’! point out to how Buddhist teachings can positively 
influence capitalist economies.’ The potential is great for the attitudes and actions of 
individuals to create a strong force for gradual reshaping of capitalism to create a more 
compassionate, ‘two-eyed’ economy in which ethics are valued alongside wealth. 
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Introduction 


Conflict is serious disagreement on something. It is to be contradictory. 
It arises due to the friction or discord within a group when the beliefs or action of 
one or more members of the group are either resisted by or unacceptable to one or 
more members of another group. It is antagonism between interest and principles. 
' Tt is dispute between persons, groups or ideas. Conflict can arise between family 
members, between two communities, between two Nations etc. When conflicts are not 
reduced or settled through negotiations or other constitutional means, it gives rise to 
violence.* The symptoms of conflicts are confrontation, destruction, obstructions etc. 
Conflict generates violence that results in intentional use of physical force resulting 
in quarrelling, enmity, war, killing destruction injury, death, etc. So, conflict should 
be resolved in order to make peace in family, society and nation. Conflict situation 
retards the development and prosperity, so it is very important to resolve the situation 
of conflict and violence as soon as possible. 


Origin of Conflict 


Conflict was prevailed from the very beginning of the society. When two or more 
people involves in certain work and live together there may be possibility of conflict. In 
primitive age the conflict generally was occurred between two tribes. As the civilization 
process began in society the area of conflict also began to increase. The conflict began 
to extend between different communities, Castes, Race, Political ideology, Religions 
etc. In this way as the development of society increases, different types of conflict also 
began to emerge, in the society. Now a day the society and nations are facing several 
types of conflict. Several disturbances are facing by an individual and society because 
of the conflicts. It is making the life fearful, tension, frustration, depression, lack of 
trust etc. Everywhere in society, whether developed or non developed the situation of 
conflicts are taking place. The majority of people is tired of conflict and wants to be 
relieved from the conflict situation, but they are not getting rid from it due to different 
reasons. 


1. Robert B.Costello (chief editor), Random House Webestor's College Dictionary, New York: 
Random House, 1990, p. 285. 
2. https:/Awww.mkgandhi.org retrieved on 16 june 2021. 
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Consequences of Conflict 


World has been facing severe consequences from conflicts as large numbers of 
people had been killed, huge natural resources had been damaged, thousand of war 
between the countries had been occurred. Two world wars had damaged the millions 
of life and immeasurable physical destruction. People are in the fear of the possibility 
of occurrence of third world war. Conflict situation turned many nations into penury 
making their life miserable. There are several examples of African, Latin American, 
Asian countries and Middle East which are becoming unable to develop and compete 
with the rest of the country due to continuous conflict situation for long time. It has 
been proved that conflict that destroys the peace of mind also retards the development 
of the country. People who have experienced bad impact of conflict are making effort to 
get out from it and are trying their best to develop the theory to practice for resolution 
of conflict. The faculty of conflict resolution and its management is getting popular in 
the fields of academic sphere. 


Causes of Conflicts 

There are various types of conflicts emerging in the society. Among them political 
conflict, social conflict, family conflict, conflict for natural resources, conflict inside 
the organization, conflict between religions, conflict between have and have-nots can 
be taken as the major conflicts facing by world now a day. 


Political conflict emerges between two countries due to the different in ideology. 
Also a Nation who intends to capture the natural resources, water from river, fertile land 
etc. also create conflict situations. Dispute in border also arise the conflict between two 
countries. The extreme ambitions of ruler also are the major cause of political conflict. 


Social conflict and violence takes place due to the gap between Haves and Have- 
nots. It emerges due to the dissimilarity in the social status. Conflict also arises due 
to discrimination because of Caste and Race system. Confrontation between religions 
arises when one religion denies the ideology of other and performs the activities hurting 
their culture and tradition. Similarly the imbalance distribution of natural resources as 
water, land, mines etc. also create confrontation and create huge destruction in society. 
The lack of jobs, works and position makes dissatisfaction among the people and raise 
the conflict situation. The lack of improper management and lack of skill in handling 
labor also emerge conflict between labor and management resulting the strike, lockout 
that make unsuccessful to achieve the goal of organization. 


Need to Resolve Conflict 

Conflict may emerge in several levels. It could emerge in family, society; nation 
and also between international field. From whatever the level the conflict arise it makes 
the people full of anger, hatred that hampers and disturbs the peace of family, society 
and Nation. So to make peaceful society and place to live happily the conflict that 
could emerge and occurred should be resolved. For it the root cause of conflict should 
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be identified. Generally it is taken that conflict is emerged due to the external cause and 
human misbehavior but if one scrutinized the one can reveal the root cause is human 
mind. The polluted mind is the source of conflicts. The anger, hatred and delusions 
creates mind polluted. Unless the mind is purified the conflict can't be resolved. So not 
only external causes, internal causes which has dominant role need to be taken into 
consideration in order to resolve conflict in the society. It could be only the way out to 
resolve conflict situation. 


Buddha's Approach to Resolve Conflict and Violence 


Buddha in his 45 years of preaching Dhamma had focused on explaining how 
one should be purified in other to live peacefully without conflict and violence. Buddha 
said that to get free from the conflict situation, the solution is to rectify the mind. 
Buddha has delivered several teachings to resolve conflicts and violence. He focused 
on purifying the mind, development of positive thinking, fulfillment of responsibility 
toward society, reformation of the social system for conflict resolution. 


According to Buddha it is the mind which is the root cause of conflict. Defilements 
inside the mind as anger, hatred, greed, dissatisfaction are the root cause of conflict 
and violence. In this context each individual is responsible for the conflict situation. 
The individual with defilement could not live happily and such person not let to live 
happily to other. People with defilements not only create the problems to own and his 
family but also to the whole society. The conflict generated inside families influence 
the society and eventually to the nation as a whole. Until conflict within individual, 
family, society and nation is resolved the development activities could not get in speed, 
rather it get retarded. In this way for making prosperous society and developed country 
the conflict and violence should be resolved. 


Necessary to Purify the Mind to Resolve Conflict 


For resolving conflict Buddha said one should get purified mind. Root cause 
of conflict according to Buddha is the mind. If mind is full of reaction one can't live 
peaceful life. He not only creates problems to himself but also creates problems to 
others. If one generates loving kindness (metta) instead of hatreds and anger he not 
only creates peace to himself but helps to resolved conflicts in the society. In this 
context Buddha had said that 


Nahiverena verani -Sammantidha kudacanam 
Averenaca sammanti - esa dhammo sanantano* 


It means: 


Hatreds never cease through hatred in this world; through love alone they cease. 
This is an eternal law. 


3. | Dhamma Pada verse no.5. 
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This verse stresses the necessary of loving kindness in the mind of people in 
order to cease hatred. The feeling of revenge only multiplies the conflict. Conflict 
is outcome of wrong thought. So Right thought is necessary to cease conflict and 
quarrels. 


Buddha further said that: 


pare ca na vija nanti - maya metthe yama mase 
ye ca tattha vija nanti - tato sammanti medhaga* 


It means: 


The others know not that in this quarrel we perish; those of them, who realize it, 
have then quarrels calmed thereby. 


Buddha had given various teachings to his followers to practice patience at 
all times, at all places. According to Buddha patience is not a sign of weakness or 
defeatism but is unfailing strength of great men and women. It makes the individual 
in peace and also the contribution of peace in the society. So Buddha in the whole life 
had practice patience even when he was severely criticized and abused. 


In this context Buddha had said that: 


Akkocchi mam avadhi mam ajini mam ahasi me 
ye ca tam upanayhanti veram tesam na sammati? 


It means: 


He abused me, he beat me, He defeated me, and he robbed me. 
Those, who harbor such thoughts, their hatred are not appeased. 


Recalling every time about the misbehavior of other only multiply the anger, 
hatred etc. that make unhappy and could not live with calmly and peacefully. It makes 
mind full of defilement, creates mind with full of revenge. The mind full of revenge 
could not rest in peace that inspires people to commit unwholesome activities so 
peaceful living will be impossible. This verse stresses the necessary to develop non 
reactive mind. Because developing reaction every time towards people that someone 
has abused, beat, defeated or made injustice to him make him far from loving kindness 
in the mind and make them misery.To relieve from such type of thought Buddha had 
suggested practicing of Metta bhavana (meditation of loving kindness). 


4. Ibid verse no. 6. 
5. Ibid verse no. 3. 
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Refraining the Business of Lethal Weapons to Minimize Violence 


Generally when dispute arises between two persons and groups, it could be 
resolved by convincing them by third party. But if they are not convinced, their disputes 
may become intensified and violence may occur. The frequency of violence depends 
upon the availability of lethal weapons. So it is the lethal weapons that intensity the 
violence. Not between the individuals only, the conflict between two nations turns into 
war as the ability to arrange the weapons. So it can be said that the production of lethal 
weapons is the main cause of violence and war. 


It has been realized that every cause behind war lies is the economic issues. 
Prabhavana viriya khun a prominent economist of Thailand who has written a 
book entitled " Buddhist Economics" described that every war in the world even a 
crusade, the root cause lies on the badly organized Economic policy. The war in the 
contemporary world also clears the cause behind it is the huge stock of lethal weapons 
within the producer. In order to sell the lethal weapons piled within producer they play 
role to turn small conflict into Great War. It this way developed countries in order to 
get economic advantage from selling the weapons make effort to create war between 
the countries. 


Buddha had alerted that the economic activities should not be done on the cost 
of the life & security. One should not exploit the right to live peacefully. Buddha 
in the discourse on eight fold Nobel paths had delivered the teachings on right 
livelihood, prohibiting five types of economic activities. Among the five types of 
economic activities the first one is the Business of Arms and lethal weapons.° Buddha 
had identified that the social problems arising in the society and its increment day 
by day is due to the production and transaction of the weapons. Easy availability of 
the weapons makes more violence and killing in the society. Present day economy is 
dominated by weapon based economy. The sales of lethal weapons are increasing day 
by day. Developed countries are earning significant amount by selling it. Arms sales of 
the world reached to total amount of $398.2 billion in 2017 which is 2.5% higher than 
former year. The increased sales of the weapons and increasing its amount in day by 
day should be checked in order to minimize the conflict in the world. ’ 


If conflict emerged between two persons or group due to certain reasons they 
intend to harm each other. The frequency of physically harming each other depends 
upon the availability of weapons. In the absence of weapons they might just fight each 
other just by abusing, but if they possess the weapons they could use it to kill each 
other. The nations also have to face the great problem of human destruction if there 
is easy availability of weapons. The excessive storage of the weapons in the Nations 
made possible of war between the countries. In this way it can be said that weapons 


6.  Bhikshu Bodhisena, (tr) Anguttara Nikaya II, Banepa: Kashi Maya Manandhar, 2015, P.p.437. 
7.  https://www.weforum.org/agenda/2018/12/global-arms-sales-captured-in-4-charts/. 
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play significant role in destruction of people. Because of those reasons Buddha might 
had said the business of weapon is wrong livelihood. 


Fulfilling the Gap of have and Have-nots 


Have and have-nots is the existence of gap between rich and poor in the society. 
This type of gap usually existed in every society. Have refers to the people who is rich 
and able to afford for every necessary and have-nots refers to those people who are 
poor and can't afford for daily necessary. Have and have-nots in the society create 
conflicts in the society. Larger the gap between have and have-nots, higher will be the 
conflicts and vice versa. The problem had been addressed by Buddha in Kutadanta 
sutta. In this sutta Bodhisatva as a Chaplin had suggested to make up gap between 
Have and have-nots. Buddha distinguished two levels of socioeconomic groups in 
society which are four upper groups and three lower groups and suggests that any 
government or benefactor are needed to take heed of the four upper groups and give 
to the three lower levels. In other to minimize the conflict in society it is necessary to 
help lower group by Upper group to make their life ease. If such type of heed is not 
practiced the conflict between the classes take place and defect to upper class.* 


Need of Social Reformation for Conflict Resolution 


Social reformation is changing the traditions and norms of the society which 
are creating problem for its development. It is a movement intended to bring about 
social and humanitarian reforms.’ Society from very beginning carries several 
values and assumptions that is creating several problems. Communities and peoples 
are seen creating conflict between each other due to those values and assumptions. 
Discrimination in society on the ground of caste, gender, are creating conflict in the 
society. Exploitation, superstitions beliefs in society etc. are disturbing the social 
development. Those types of social problems need to be stopped or reduced as soon 
as possible. It is possible by ollowing the teachings of Buddha. Teachings of Buddha 
which is oriented mainly toward liberation also plays vital role in solving several social 
problems and thus prevent the society from conflict and violence. 


Stopping the Social Discrimination 


Discrimination in society has been prevailing from the very beginning of the 
development of society. Discriminating the people because of their cast, race, color 
etc have been creating problems for the society. It is possible cause of conflict and 
violence in society. 


Human life is scarce and posses great value. It has been announced by several 
thinkers and scholar. Among them Buddha had emphsized the scarcity of human life 


8. Dunda Bahadur Bajracharya, Digha Nikaya, Lalitpur: Bir Purna Pustak Sanghrhalaya, 2000. 
P.p.105-107. 
9. https://www. thefreedictionary .com retrieved on 20 march 2018. 
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much more than by other.'® He declared the life of human being is best life not only 
because they can think rationally and perform the wonderful activities that no other 
being in the world can do but also declared that it is the only life in which one can solve 
all the problems of the life and attain supreme enlightenment. According to Him each 
and every people possess quality to attain emancipation through practice of Dhamma, 
so discrimination as higher caste and lower caste is meaningless, it is artificial and 
can't be justified. No one will be superior and inferior by birth. It is the action that 
makes them superior and inferior. In this regard he once said “Na jacca vaslo hoti, 
Na jacca hoti brahmano , kammana vasalo hoti kammana hoti brahmano"."' (No one 
will be Brahmin by birth and no one will be lower caste by birth. It is the kamma or 
action that decides whether he is high caste or low caste). The verse which was uttered 
by Buddha before 2600 years is still significant since the contemporary world even is 
taken as the scientific age can’t extinct the problem of discrimination totally. 


Buddha not only advice and suggest on the need of rejection of discrimination 
on the basis of caste system He himself joined those people in the Sangh who were 
treated as lower class people. He ordained Upali a barber who was treated as a low 
caste. Later he became a prominent Bhikkhu with specialty in the Vinaya. He was 
conferred the position Etadagga in vinaya (Expert in rules and regulation of Bhikkhu 
and Bhikkhuni).’? In other word he was given the position of expert in Jurisprudence 
of Buddha's organization. Similarly Buddha made novice to a boy named Sunita who 
belongs to so-called lower class.’ He also attained supreme knowledge and later 
became one of the prominent monks in Sangha. Several so-called low castes at that 
time came to join in the Sangha and attain the status which made them praiseworthy 
in society. 


Detachment Toward Views and Doctrine 


Jean-Jacques Rousseau, a Swiss-born philosopher, writer, and political theorist 
remarked that "Man born free but everywhere he is chain".'* People find him with 
different chains in the form of religion, belief, views, doctrine etc. People generally 
take pride to their view, belief, doctrine, rites and rituals. But attachment toward them 
creates problem in the society. There are several incidents of conflict arisen in the 
world due to the attachment toward these things. Buddha had described four types of 
clinging that works as the chain and become the cause of conflict in the society. 


10. Narada,Thera, (1971) The Dhamma Pada, Taiwan: The Corporate Body of the Buddha Eduational 
Foundation, 1971, p. 182. 

11. Weragoda, Mahathero, The Greatest Man Who Ever Lived, Singapore: Singapore Buddhist 
Meditation Center, 1998. 

12. Bhikkhu Amritananda, Samksiipta Buddha Jivani, Kathamandu: Sakala Upasaka Upasika,1971,P.p. 25. 

13. Satya Narayan Goenka, ,Tipitaka men samyaksambuddha, Part IT, (Igatpuri: Vipassana Visodhan 
Vinyas, 1996, P.p. 389-390. 

14. _https://www.britannica.com/biography/Jean-Jacques-Rousseau retrieved on 25 march 2020. 
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kamupadana : Clinging toward sense-pleasure 
ditthupadana : Clinging toward views 
silabbatupadana : Clinging toward rites and rituals 
attavadupadana : Clinging toward self- doctrine! 


Buddha said that Upadana or clinging towards above four factors become 
the source of misery and conflict. Especially the clinging toward sensual pleasure is 
cause of suffering and clinging toward views, rituals and doctrine creates conflict in 
the society. If history is looked upon, there are several conflicts has been arisen due 
to religion, political doctrine, rites and rituals, etc. 


Buddha in this regard had given several important discourses. Among them 
Kesamutta sutta and Vimamsaka sutta are two discourses which have described the 
important of detachment towards views and doctrine. While kesamutta sutta gives 
instruction and encouragement of free inquiry that is exempt from fanaticism, bigotry, 
dogmatism, and intolerance '° the Vimamsaka Sutta outlines the various ways that one 
can evaluate the Buddha himself to determine if their teaching is genuine and if they 
are truly liberated.'’ Those teachings of Buddha could play significant role to resolve 
several types of conflict. 


Gender Equality to Resolve Coflict 


Gender inequality also has been making problems in the society from very 
beginning. Also in contemporary world the problem has not been totally eradicated. 
For the proper development of society, equal opportunity to both male and female is 
necessary. The discrimination on the basis of sex creates unbalance development and 
creates dissatisfactions and conflicts. Buddha had made effort to make equality between 
genders. According to Him female can contribute equally to the society and even more 
if they were given opportunity.'*The text Therigatha of Khuddhaka Nikaya gives the 
biography and descriptions on the contribution of female for social upliftment. The 
utterance of verse by Bhikkhuni shows significant effort had been done by Buddha in 
order to make gender equality. 


Abating the Problem of Addiction 


Habitual with the addiction is also one of the major causes of social problem. 
There are several addictions that create people weak physically and mentally. Buddha 
used the word Dhuta to such addiction. The addiction may be toward intoxicants 
(Drugs and liquor), toward prostitute and gambling. Buddha named it as the Suradhuta, 


15. Dunda Bahadur Bajracharya, Majjhima Nikaya, Lalitpur: Bir Purna Pustak Sanghrhalaya, 1997, p. 39. 

16. A.N 3/65, Anguttara Nikaya, Igatpuri: Vipassana Vishodhan Vinyas, 2004, P.p. 194-200. 

17. MN, Opcit, (f£n 15) Pp. 252. 

18. Bhikkhu Amritananda, Buddha Kalina Rajaparivara, (Part I), Kathamandu: Ananda kuti Vihara 
trust, 1996, p. 220. 
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Itthidhuta and Akkhadhuta.'? The people involvement in that addiction make problem 
for family and in society, create economic problem and eventually the mental problem. 


Developing Positive Attitude Toward Workers 


Working is essential to live a life. Development is possible only if people work 
hard. But from very beginning the social attitude toward hard working people is not 
positive. Hard working people are categorized low class people. Society who works 
hard to produce foods, garment and shelter are maltreated as the low class people. 
Generally sweeper, solid waste worker, dry cleaner, iron smith, technicians, producer 
etc. are not given respect. These types of attitude discourage the peopleand eventually 
arises conflict between worker and employer. Buddha totally denied such type of 
behavior. Buddha had given important to them who works hard and earn by hard 
endeavor. In singalovada sutta Buddha instructed how workers should be treated in 
order to get work done properly. According to Him, The duties to be performed for 
them are as follows: 


1. To give the work according to the ability. 

2. To provide adequate salary by which they can manage their family easily. 
3. To give health care in case of illness. 

4. To give additional privileges of food (Bonus) 


5. To give holidays at different occasions. ”° 


Undisciplined Social Media a Cause of Conflict 


The advancement in the field of technology, the communication system has 
been developed tremendously. It has benefitted the people by preserving the right to 
get information. News papers, several electronic media as Radio, FM, Televisions 
are contributing for disseminating the information. Now a day several incidents 
occurred in every corner of the world becomes viral within short period. Today every 
people has been access with the mobile and face book. Through it the dissemination 
of information became much quicker than before. But the misuse of it is also creating 
the severe problem to the society. The false information, exaggerated information 
is creating anger, aversion, conflict between individuals, communities, nations etc. 
To check the situation that could create anger and hatred.teachings of Sammavaca 
(Right speech) of Buddha to abstain from false speech, slandering, harsh speech 
and useless speech is much more important. People are unaware that information 
that create anger and hatred situation eventually becomes the problems for whole 
society. Once, Buddha said that: 


19. Narada,Thera, The Buddha and His Teachings, Taiwan: The Corporate Body of the Buddha 
Eduational Foundation, 1977, P.p. 678. 

20. Dunda Bahadur Bajracharya, (2000), Digha Nikaya, Lalitpur: Bir Purna Pustak Sanghrhalaya, P.p. 
495-496. 
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Ekam dhammam atitassa 
musavadissa jantuno 
vitinnaparalokassa 
natthi papam akariyam.?! 


Verse 176: For one who transgresses the Truth, and is given to lying, and who 
is unconcermed with the life hereafter, there is no evil that he dare not do.Similarly in 
mangala sutta Buddha said: Subhasita ca ya vaca Etam Mangala Muttaman (pleasant 
speech is the highest blessing).Those two verses highlight the significance of the right 
speech and alerts the people how people encounter the problems by transgressing the 
truths. Several problems are increasing because of the lack of truthfulness, lack of 
pleasant speech. Buddha so had alerted people to practice right speech to make oneself 
happy and to make people happy. 


Fulfilling Responsibility by People as well as State necessary to Resolved the 
Conflicts 

In order to create society free from conflict and violence both people and 
government need to fulfill their responsibilities. People by maintaining the discipline 
through action and speech can contribute greatly to minimize conflict and violence. 
False speech, slandering, harsh word, and worthless speech may be the cause of conflict 
in the society. Buddha's teachings of observing five precepts and eight precepts help in 
maintaining discipline of speech and action. Similarly unwholesome activities through 
body also create the confusion. The discrimination in the society because of caste, 
creed, gender etc. also could be the cause of conflict in the society. These types of 
discrimination can only be resolved through the combine effort of government as well 
as by the public. State also has to fulfill responsibility toward society by maintaining 
law and order. The government should govern the country by implementing the laws, 
rules and regulations that helps to resolved the conflict situation 


Conclusion 


In this way several teachings of Buddha could be applied to minimize the 
problems of conflict that could arise in several circumstances. The thought pattern 
contaminated with defilements creates several types of conflicts. People with positive 
thought can make happy himself and also to other by not creating conflict situation. The 
conflict situation that is damaging the peace of world could be minimized and extinct 
significantly from the world through the teachings of Buddha. The people who seek 
the peace of the world and desire to free from any type of conflict situation should fill 
their heart with loving kindness, compassion, sympathetic joy and equanimity which 
can be found in the teachings of Buddha. 


21. Dhamma Pada verse no. 176. 
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Abstract 


This article has tried to analyze Padmavati Singh’s “The Silence of Violence” by applying 
Buddhism and its principal assets which would help the victims relieve from the pain and suffering 
or trauma they have got during the ten-year long Maoist insurgency. People during the decade-long 
conflict were badly inflicted by the fatal consequences from which they could hardly get over. Different 
measures were taken to help them get over, however, following some meditative aspects of Buddhism, 
one can get relief from the mental shock which has been imprinted in mind for a long time. This article 
is not talking about leaving home and going to the monasteries, rather it highlights some meditative 
aspects of Buddhism which can relieve the victims who is/are narrated in this story. 


Keywords: Buddhism, meditation, peace People’s War, trauma 


Introduction 


Buddhism has been in practice to heal one’s suffering which has drawn the 
attention of the people living across the globe. It has been a long time Buddhism 
has been practiced to bring peace and solidarity in the world inflicted from wars and 
conflicts. It has been used and its main philosophy of calmness, peace, forgiveness and 
reconciliation to resolve the unresolved traumatic pains of the affected people have 
been taken as an important asset to understand the pain and suffering of the people due 
to war and conflict in the world. In many parts of the world, the relation of religion to 
politics has defied simple interpretation. This is certainly true in the case of Buddhism 
and its role in regard to various pains and suffering due to internal and external conflicts. 
Buddhism as a religion or philosophy of peace and non-violence, on the vitality in 
the regions around the world has been understood as a way to peace and relief. It 
can view how the victims and perpetrators who once were on the edge of enmity 
can come on the way to peace and reconciliation. Nepal’s ten-year long insurgency 
which took the lives of more than seventeen thousand people and millions of others 
remained displaced internally and externally has been a fertile area of writing about 
the testimonies of war-affected people either from the state security personnel or from 
the rebels. For such traumatized people as mentioned in the narratives written about 
the insurgency as characters, some important assets of Buddhism would be very good 
tool to analyze their suffering and solutions, so that they could have got some relief. 
Padmavati Singh’s “The Silence of Violence” is one such narrative which has been 
written about the Maoist insurgency which has taken the lives of more than seventeen 
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thousand innocent people. Its main character Nirmaya is presented as traumatized and 
looking for refuge to get relief from the shock he has got from the Maoist cadres. To 
get relief from this mental shock or trauma, some aspects of trauma would be very 
good tool to live once again as he used to live previously. 


Methodology 


The methodology taken for the study is trauma and its kinds along with the 
theories propagated by some leading trauma and Buddhist theorists i.e. Dalai Lama, 
Cathy Caruth, Thich Nhat Hanh, Thubten Tenzin, Daniel Philpott, David Bloomfield, 
Pramaha Hansa Dhammahaso, etc. The post conflict Nepali narratives will be analyzed 
by the theories propagated by these leading theorists. This study will use a qualitative 
approach which will enable one to obtain in depth information on the victims and 
perpetrators’ experiences, beliefs, perceptions and viewpoints about the conflicts. 


Objective 

The main objective of this article is to bring out the facts how the narratives 
written about the ten year long Maoist insurgency have shown the pain and sufferings 
the victims have undergone at its upmost and the basic tenets of Buddhist principles 
can have a soothing ointment for those insurgency victims who could hardly survived 
the events but have got very painful traumatic pain. 


Buddhism as a Tool of Analysis 


To promote sustainable democracy around the world after the violent conflict 
requires reconstruction of politics and society—the subject of reconciliation—the process 
of addressing the legacy of past violence and rebuilding the broken relationships, it has 
caused is a focus of increasing interest. There is also an urgent demand for better tools 
to address this most difficult of post-violent issues. It evolves round the past evils by 
seeking to restore relationships among perpetrators, victims, and community members 
with respect to the distinct ways in which violence has severed these relationships 
(Philpott 20). It soothes the conflicts’ pain of the victims and shakes the perpetrators 
remind of their crimes. Daniel Philpott has elaborated this case in the following lines, 


In transitional settings, restorative justice includes human rights and possibly 
punishment, though it defends punishment differently than retributivism and 
consequentialism, but it also includes several other dimensions of restoration 
like apology, acknowledgment, reparations, and, the dimension of transitional 
justice that religious perspectives most distinctly advocate, forgiveness. (20) 


Sometimes the transitional justice can be a best tool to apprehend the conflicting 
denizen. 


Lumbini Prabha| 32 | 


Thich Nhat Hanh has denoted it from the self conciliation that one has to go into 
the one’s own heart so that she or he could realize. He argues, “Reconciliation is not 
always reconciliation with another person, but is reconciliation with his or her own 
self’ (105). There are many conflicts within one and he or she has to sit down and 
harmonize them. Each one has to practice deep walking, deep sitting in order to realize 
and see very clearly his or her own situation and what is to be done. In this regard, 
David Bloomfield has linked it with democracy which underpins other, by developing 
the working relationships necessary for its successful implementation (10). That 
reconciliation is healing of relationships that needs the underpinnings of economic 
justice, of political and social power sharing, and so on. In this way, democracy and 
reconciliation are intertwined, indeed interdependent. 


Forgiveness is a cognitive process that consists of letting go of feelings of 
revenge and desire to retaliate which in Buddhist is called Abhayadana (Dhammahaso 
6). Abhayadana is the great Dana, which has the meaning of “giving no danger”. 
Fundamentally, the Abhayadana in Buddhism is primarily developed by Right Views 
and Right Thought, which are the result of loving-kindness (Metta), patience (Khanti) 
and the Five Precepts(Panca-sila) (Bhattacharya 4). With the help of proper mind 
or concept, Abhayadana primarily plays a very important role in patience, loving- 
kindness and dissolution of revenge. Through Right Speech of saying an excuse, it 
shows respect to human beings. 


Forgiveness or Abhayadana is essential mental medicine for treating emotional 
illness between victims and perpetrators by reducing or abandoning the negative 
reactions to an offense but increasing or fostering positive reactions such as taking the 
forms of compassion and generosity toward an offender - a proper way to reconciliation 
(Dhammahaso 6). In a Buddhist approach to a global problem-solving “patient 
dialogue, universal education and compassionate to non-violent actions” (Paige 167) 
are some important points to be implemented. 


The principle of justice affirms the common humanity supported by the law 
of karma. For Dhammahaso, “The law of karma is the law of action which works 
scientifically just like other natural laws in having a cause and effect” (6). The right 
karma which a man performs in life becomes responsible for his future deeds. He 
further points out; 


The cause is the action or karma that you carry out whether good or bad, and the 
effect is that you will reap the good and bad results according to what you have put in. 
In short, human beings have to be responsibility for the consequence of the actions. 
Similarly, the offenders have to be responsibility for the consequence of such bad 
actions. Accordingly, it is assumed that Buddhist states should agree with the justice 
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principle. (7) 


Doing this, Karuna or compassion for those who are in trouble and suffering 
might be needed because it is “limitless free from enmity and free-will. Where there 
is compassion there cannot be indifference for the suffering of others’(Shakya 6). 
Compassion and loving kindness can heal any kinds of suffering. 


Hence, reconciliation is a behavior process in which people take actions to 
restore a relationship or create a new one following forgiveness. As mentioned above, 
Abhayadana in Buddhism is primarily developed by Right Views and Right Thought 
and Abhayadana through mind primarily plays a very important role in patience, loving- 
kindness and dissolution of revenge. By all the processes, the identity attachment may 
be transformed into the dissolution of identity. 


Abhayadana may bring about reconciliation behavior to build the sustainable 
relationship, which is the crucial target of conflict management in Buddhism 
(Dhammahaso 6). The effectiveness of these efforts can be measured by ever increasing 
respect for life and creativity in its expression by present and future global generations 
(Paige 167). Hence, doing all this, one can eliminate disturbing emotions like anger 
and attachment, and reduce the negative aspects of the mind and increase its positive 
aspects, then one can experience happiness which should ultimately be within our 
mind. 


It is what Buddhism as a teaching is much related to true and reconciled behavior 
that makes a society worth living for all sentient beings with a conduct. Talking about 
the right conduct and other behaviors, Dalai Lama denotes, 


The conduct is not to harm other sentient beings. That is the behavior of 
a Buddhist. The philosophy is that your own happiness is related to other people. 
Therefore, cherish other people, do not harm them; as a result you will have happiness. 
If, on the other hand, you ignore and neglect the welfare of other people, you will not 
have happiness, because your happiness and suffering do not occur in isolation. If 
there is happiness and peace in society, in your neighborhood, in the whole world, then 
we will all have happiness. (Lama, The End of Suffering 135) 


What he talks is about the ‘Stages of the Path’ as a way to enlightenment, a goal 
to be achieved, that refers to that great enlightenment which is Buddhahood. 


The path taken through peace and reconciliation in the process of healing 
pain and suffering or trauma is the true path for enlightenment. According to Dalai 
Lama, Buddhahood is the goal which can be achieved through the mind or achieving 
enlightenment within mind. He further argues, “Enlightenment is achieved with our 
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mind, by purifying all our negative disturbing emotions individually one by one and 
actualizing all positive qualities one by one. This is usually called the path” (137). To 
purify mind for enlightenment, meditation is necessary to increase the clarity of each 
one’s understanding and to avoid ignorance which is the hindrance of all “sickness” 
(Espada 35). Attaining the non-dualistic path of superior being is the true path, Dalai 
Lama claims, “the cessation of all negative and disturbing emotions within our mind, 
which lead us to fight and quarrel” (A Human Approach 137). This is the true Dharma, 
which is the real protector of humankind. 


Textual Analysis 


Padmavati Singh’s “The Silence of Violence”, written on the background of the 
People’s War instigated by the then Nepal Communist Party (Maoist) when it was in 
climax and everyone was grief-stricken, shows the war victims, mostly female being 
traumatized and living in rehabilitation centers. Each of them is in trauma and scared of 
any strangers and their traumatic experience is beyond the description. Many of them 
have gone mad and lost memory. Many victims are “disappeared and not found or still 
missing” (Bhattarai 10). While bringing out the trauma of the victims, the narrator has 
not narrated the story being the middle voice, rather narrated the events of the war one- 
sidedly villainizing one group, which would rather worsen the situation. 


The story talks about Nirmaya whose husband is a policeman and has been 
missing for some months after the clash with the rebels. She is pregnant and living 
with her old father-in-law. She does not know “whether he has been abducted or killed 
or he has escaped and is hiding himself somewhere else” (Singh 79). She is disturbed 
very badly as she “keeps tossing and turning in bed, getting worried extremely worried 
and restless with stark fear” (Ibid). She is seen spending every night writhing in agony 
and is “distinctly tormented by fear and a sense of foreboding” (Ibid). Her condition 
is just like “a fish sizzling in the glowing heat of fire” (Ibid). Besides, one night 
two rebels enter her home and brutally rape her after she serves them food. Her life 
becomes very pathetic as she “kept on climbing up the mountain of suffering, lying 
like a senseless log on the floor” (Ibid). The three month embryo growing in her womb 
meets untimely death. She could not do anything, rather “fainted in the silence of 
violence, feeling as if the ocean of pains was surging in her stomach” (Ibid 83). After 
the hospital treatment she is sent to rehabilitation center where she meets other war 
victims like her. Bishnumaya is the one whose husband was butchered in front of her 
“slitting his throat open” (Ibid 82) on the suspicion of being spied. Ramaniya’s house 
was burnt by rebels because her husband did not quit his job from the security force. 
She does not know “whether he is alive or dead. Like a banished person she has been 
living an empty life with her children” (Ibid 83). Lakhhidevi, another victim, has been 
insane after her two children were abducted and “is living a half dead life with her 
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breast feeding child” (Ibid). Malkamai’s story is rather different. Her husband was 
burnt alive in front of her eyes, and she is “deeply shocked and gone mad” (Ibid). 
Pawankali, a rape victim could not live in the village and admitted in the center “after 
falling a prey to sexual molestation even in the city” (Ibid). Having seen and met all 
these victims, Nirmaya tries to console herself and feels much better until her husband 
is brought in front of her and does not recognize her and behaves differently. He has 
“lost his memory after being deeply wounded in the head in the clash” (Ibid 84). Being 
very pathetic, she “cast her eyes brimmed with tears on her husband” (Ibid 85). She 
could not do anything except keeping on staring at him disappearing into the distance. 
The story ends with these lines, “She remained silent and kept on looking blankly on 
as if in her silence, the fire was burning inside her which will one erupt like a volcano 
to back up those citizens who have forgotten to laugh” (Ibid). She remains in more 
traumatic condition than ever before. 


The suffering of Nirmaya, in Padhmawati Singh’s “The Silence of Violence,” 
who has been missing for some time after the Maoists attacked the police station. The 
crossfire killed many, and many others remained missing. Among them, her husband 
was one whom she has been waiting each moment reminiscing him every time. 


The Maoists’ insurgency has panicked everyone and commoners are terrified. 
Experiencing trauma is “an essential part of being human; history is written in blood. 
Some people have adapted to terrible life events with flexibility and creativity, while 
others have become fixated on the trauma and gone on to lead traumatized and 
traumatizing existences” (Condon and Canes 7). The state of being gang raped and 
her life at rehabilitation centre have made her feel better but as she finds her husband 
memory lost and unable to recognize her. The confirmation of her life in the centre 
makes her condition even more painful. 


The story, an account of terrific events of war victims who were forced to live a 
hateful life which they were nor responsible for, has brought out a dark side of war and 
conflict in which innocent people were victimized and their kin were brutally maimed 
and their property was burnt. They had “nowhere to go and question, sue or appeal for 
justice” (Bhattarai 10) and they were physically and mentally exploited. This situation 
is very painstakingly terroristic trauma for such people who would hardly forget this 
event that would remain to him as “nightmares and repetitive actions” (Caruth 4, 
Unclaimed). Singh is successful in bringing out this fact as an integral part in the 
form of a literary work. As the story is written on the background of the People’s War, 
writing trauma in such narrative would help people know the historical facts even 
after many years. But the writer of the story, Padmavati Singh has not written this 
story objectively or neutrally, rather has brought out the events only one side of the 
extremism villianizing one group and not showing the dark sides of another group. 
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Literature, Cathy Caruth argues, can enable one to bear witness to events that cannot 
be completely known and opens one’s ears to experiences that might have, otherwise, 
remained unspoken and unheard. It can become a good platform to illuminate the 
hidden fact to readers (Ibid). So literature can be taken as a response to very unexpected 
or overwhelming violent events of what she says, “repeatedly in the nightmares and 
repetitive actions of the survivors” (Ibid), which cannot be grasped totally but they 
recur in different forms i.e. repeated flashbacks, amnesia, latency, nightmares and other 
conditions. In the context of the story, people like Pawankali, Nirmaya, Malkhamai 
etc. would be traumatized like this for a long time because “the unfathomable pile of 
sufferings of victims of killings, violence, abductions and rapes leave them shattered” 
(Singh 83). Besides, the readers would not come out of this feeling for a long time and 
they would have same opinion towards the rebels, the oppressors of these victims. 


To come out such traumatic experiences as mentioned in Buddhism, meditation, 
an awakened path can help the traumatized reflect and contemplate their past life. 
To overcome the suffering it should be helpful “to begin the path to the cessation of 
unhappy states of mind” (Tenzin 14). She needs look inside herself to understand that 
she is worthy. She can feel better and overcome all her negative states of mind and 
depression. She also has right to be happy. She should realize her worth is inside her, 
not outside as the universe is within her. 


So she is important, and her life is precious. This confidence can grow in her 
when she would start to treat herself and others with respect and kindness. People 
during the insurgency like Nirmaya are panicked because either their present or past 
has been haunting them and left them in revulsion. But they can analyze what has 
made them unhappy and should also analyze what would make them happy hereafter. 
For that they should try to have a spiritual, and simple life. They should find out what 
is most important to them. Thubten Tenzin in his book Buddhism: Ancient Medicine 
for Healing Modern Mind states, 


We should develop empathy for sufferers of depression and for all beings. 
Empathy is the precursor to compassion. We should contemplate how in this world 
there are so many different forms of suffering. There are the sufferings of thirst and 
starvation due to natural disasters. There are man-made sufferings due to war, greed 
and avarice. (21) 


Meditation on compassion is necessary to live a meaningful life for Nirmaya. 
Developing and actually experiencing compassion for herself and others can be 
possible. In doing so, she can help alleviate suffering for everyone by cherishing more 
for others, thinking more about others. This could give her a sense of well-being and 
confidence which could enable her to lead fulfilling, meaningful life, and to become 
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humanitarian for all living beings. By developing compassion she can find all antidotes 
to the suffering of her own and others’ depression. 


Buddhism believes that if one wants happiness, one has to seek happiness for 
others. Their satisfaction and happiness can make all happy which would be more 
pleasant and eternal too. Kawada and Chau, on the other hand, view that the faith 
in the authenticity of the karmic law is boon of life. Karma is both action and the 
consequence of that action. In Nirmaya’s context, her present traumatic experience is 
the outcome of the past what had happened to her and what she had done too. However, 
love, compassion and peace can have soothed her painful status. Kawada goes on how 
the destiny works on the basis of the past deeds, 


As with Buddhist practices more generally, the result one receives depend on 
one's past karma. Indeed everything that is happening at this moment is a result of the 
actions we have performed in the past. This is but an illustration of the proverb 'as we 
sow as Shall we reap." If we have loving kindness and compassion, our prime concern 
will always be not to hurt others, and this itself is healing. According to Buddhist belief 
a compassionate person is the most powerful healer, not only of their own diseases and 
problems, but also those of others. Many of us will vouch that in a sickbay a doctor's 
friendly smile among the prevalence of disease and suffering all around can work 
wonders for the overall well being of the patient. Truly the use of love is to heal. When 
it flows without effort from the depth of the self, love creates health. (107) 


The best way for her is self-realization that the world is full of suffering and 
everyone here is suffering because of his or her own desires not of others. She can have 
happiness once she realizes her past cravings and anticipates for joyous future when 
she gives up desires and hope for well being of others. 


A strong sense of expectation would come up in the mind if she sees others as 
only being there for her, as the ones who have to pick up all the pieces for them when 
she falls apart. If one thinks that others are there just to make him or her happy, it is 
as though one does not have a responsibility or even a right to make all happy. As a 
result, one feels unworthy. When those people who have expectations of either cannot 
or will not come through, they can develop a sense of unworthiness (Tenzin 24). 
However, this can be overcome by one’s self-confident way of being: deep empathy 
and compassion for others. 


This unworthiness can be reversed by letting go of every expectation that one 
has of others and taking on the responsibility to help others. She can then see how 
much others suffer from depression, which would lead her to turn everything around, 
change her view, and see that what really brings her the most happiness is helping 
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others in whatever way she possibly can. This is the ‘good heart’ which His Holiness 
Dalai Lama, the fourteenth, often describes. The development of the ‘good heart’ is so 
necessary in today’s world. Inspiration can come from all those people who give their 
time, experience, effort, money to benefit others although they seem to lead ordinary 
lives. She needs all this altruistic intention (24). Then, life has so much heart essence 
and love, which spills over and expands to be of the ultimate benefit. 


Conclusion 


Every war causes destruction either it is fought externally or externally, 
which only exasperates the pain in mind that can never be deleted, rather remains 
permanently in mind for a long time. People’s War ended for about eighteen years ago, 
but its consequences are still afresh in everyone’s mind, who are directly or indirectly 
involved in it. People like Nirmaya have been victimized from both the state security 
personnel and the rebels. Now their treatment going to hospitals and meeting doctors 
would not be possible, but if followed strictly, some important aspects of Buddhism 
like meditative practice would help them get relief. It has a message for the violent 
world. It must do more than condemn violence. It must be able to interpret its nature, 
its roots, and its hold on the world and the possibilities for its transformation. Since 
the ultimate goal of the spiritual path for the Buddhist is nirvana, attitudes towards 
violence must first be seen in relation to it. Nirvana is the ultimate eradication of 
dukkha (suffering). It is a possible goal within this life and, among other things, it 
involves a complete de-toxification of the mind from greed, hatred and delusion, and 
revolution in the way the world is perceived, freedom from craving and liberation 
from the delusion of ego. Attaining this goal, many people have soothed themselves 
from the prevailing suffering. In principle, the goal set forth by Buddhism has always 
been, and always will be, the attainment of Nirvana or Nibbana, however these terms 
are understood. Many people think that Buddha means the Enlightened one that only 
spread peace and love among the people who are in trauma and sufferings. Buddhism 
has been aware of the necessity and desirability of peace, order, and harmony in this 
world, as evidenced by the scattered references regarding Gautama Buddha's attitude 
toward the ongoing conflicts and sufferings of the people. 
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Abstract 


When Buddha, against his father’s wishes, saw disease and death in the outside world, what did 
he do? Did he choose to continue his inclusion inside four walls, and, saving himself from contagion, 
avoid all suffering? What if Siddhartha Gautama had stayed in quarantine, perfectly comfortable and 
oblivious to external misery? What if the Buddha had never left his palace? 

The aftermath of the first year of our global pandemic has seen the face of human society radically 
changed: computers seem to have prevailed; humanity to have failed. But how long will fear steer the 
course of our lives and of our children? Have we already made the difficult choice between freedom and 
security? In the end, what should we be afraid of: life or Suddhodhana? 

Gautama’s life found meaning when, instead of blindly conforming to his father’s royal authority, 
he chose to think, to understand, to bring himself closer to the essence of life, and to help mankind. 
Should we not follow Buddha’s example? Should we keep the strict distance of one meter even from 
the truth? 

These are the questions that I will be discussing in my article. The text will attempt to shed light 
on some of the pressing issues of the world, based on the cardinal turning point of Buddha’s life, one 
that gave rise to a beautiful philosophy. And after all, is philosophy not the true medicine to the misery 
of life? 


Keywords: Siddhartha, Suddhodhana, philosophy, fear, freedom 


Introduction 


The global pandemic COVID-19 has affected lives in many aspects around the 
globe. Millions have died during the last two years, and millions have survived the 
death. These are tough times for everyone; almost all of us have suffered irreparable 
losses, in our family and friends, may it be one form or the other. For Nepal, it is 
indeed a state of crisis. In such conditions, fear and anxiety can easily prevail and 
worsen everyday lives. Even if coronavirus has not touched every one of us, fear has. 


So, acknowledgement and immense gratitude, should be owed to the heroic 
medical and all front-line workers. They have fearlessly facing the situation and doing 
their best to help the people in need. In the situation of crisis, we can see the best of 
humanity, actual examples of loving-kindness that Buddha talked about, risking their 
own lives and safety to serve the community. 
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Losses have been devastating. We have lost dear friends; we have lost members 
of our family. In such times, it is hard to do anything but grieve; words and articles 
are inadequate, or even inappropriate, for consolation. It is in times like these that the 
meaning of life, and of our existence, comes into question, and these are the moments 
when we most need the strength, empathetic support. 


In this paper, which is fundamentally meditative, the attempt is to illustrate 
some of these topics under the light of Buddhist simple thoughts. When we think of 
Buddhism, the first word that comes to our mind is ‘peace’ (Truong 274). But we are 
not at peace, at least, in the current situation. Amid these agitations, how do we achieve 
internal and external peace, if not by winning the war against fear? And the strongest 
weapon we have against fear is love and compassion (276). Perhaps the love that is most 
effective in this case is the love for wisdom and truth, that is ‘philosophy’ (Silva 9-17). 
This simple dichotomy between fear and philosophy is of the greatest importance; we 
need to observe and understand this struggle between fear and philosophy. And if we 
are to make sense of life, philosophy must win, and we must help it win. Here, aim is 
to unfold these concepts more clearly under Buddhist light. 


A Life Story 


Let's recount a famous ancient life story, which has a surprising connection with 
our present conditions. Some 2600 years ago, there was a powerful king with a large 
and prosperous kingdom, and his wife had just given birth to a child. Many of the great 
sages came to catch a glimpse of the radiant baby boy, and some of them predicted 
that the boy would either grow up to be a great king, or become an ascetic monk 
(Asvaghosa 1-11). 


As the boy started growing up, the king, seeing his gentle nature, started to fear 
lest his prince really become an ascetic. This dark fear grew day by day in the king, 
who was afraid that his royal dynasty and power would come to an end if his only 
son decided to pursue a monastic life. He thus arranged for the prince to be confined 
within the walls of the palace. The little prince would have everything he wanted: he 
had delicious food; he had beautiful clothes; the palace was magnificent — there were 
gardens with fountains, ponds, and even exotic animals within the royal premises. He 
had fine wine, plenty of slaves, a harem full of beautiful courtesans, and frequent royal 
balls, dramas and plays. All that the prince could have wanted would be brought to 
him; every desire, every wish was within the arm’s reach (12-19). Only one thing he 
truly lacked: freedom. Freedom to see the truth. 


But one day, against the king’s royal mandate, he escaped his golden prison of 
earthly pleasures and luxury: for he went, with his charioteer, outside of the palace 
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(21). And what did he see, for the first time outside of the prison? The impermanence 
of existence and the inevitable suffering that finds everyone sooner or later. All of us 
are familiar with this tale: it is that of the Prince Siddhartha, and the four sights (23- 
44). It is one of the fundamental episodes from the life of the prince that led to the 
Great Renunciation, which is the turning point in his life. When he rose from his wife’s 
bed, at night, and decided to search for the truth, that is when Siddhartha Gautama 
started becoming the Buddha. 


We will gradually analyze some aspects of this tale and delve deeper into the 
possibilities of its metaphorical and analogical examination, in order to understand 
arguments and concepts that correspond with the present human conditions. 


The Dichotomy of Fear and Philosophy 

From etymology, we know that philosophy is the love for wisdom, and from 
human experience, we know that love and fear are in deep contrast. Philosophy, 
according to the Roman philosopher Cicero, is the leader of life, the finder of virtues, 
and the mother of cities and civilizations, since philosophy collects scattered people 
and brings them together by binding them into the society of life (5.5.7-5.5.17). 


But is fear not a leader as well, a leader towards evil? Fear is the mother of 
hostility and enmity. When we are afraid of someone, we do not exercise compassion 
or loving kindness towards them; instead, we fear that they might harm us. And we 
often respond in two ways: 1) we either try to harm them before they can harm us, 
which leads to violence and the cessation of peace. All hostility, and not just between 
individuals, but even between nations, is a result of fear. 2) Or we run away from 
them, and in doing so, run away from society (Dhammapada 1.5). We can observe this 
phenomenon clearly under the microscope of the corona virus. 


In the meanwhile, I would like to discuss this dichotomy between fear and 
philosophy that unfolds clearly in the relationship of the young Buddha with his father. 
The actions of Suddhodhana are totally governed by fear. What was he afraid of? 
Not that Buddha would die. He was afraid that Buddha would become a sage, that he 
would start to meditate. And why did this terrify him? Because as a king, he was afraid 
that the royal dynasty would come to an end if Buddha left the palace. He was afraid 
about the reign, about kingship, about political power (Shastri 204-225). This dark fear 
in Suddhodhana defeated his love for his son, and dominated his actions in the worst 
ways. With one hand, he gave a plastic lifestyle to his son, and with the other hand he 
snatched away Siddhartha’s liberty. One can argue that he did this out of love; perhaps 
even Suddhodhana himself thought so. But any reasonable person, and most of all 
parents, can understand that corrupting a child with luxury, passions and intoxication 
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is the opposite of loving a child. Most parents that pamper their children by satisfying 
all their unnecessary demands do so out of the fear that the child might stop loving 
them. Such an action is usually a result of selfishness on the parent’s part, who would 
rather receive the child’s love for a while by spoiling him instead of instituting and 
educating him to prepare him for the long run. From this, we see how dangerous fear 
really is: sometimes it disguises itself to appear as love, but in this way, it only brings 
greater harm (Bredehoft et al. 3-17). This effect is seen in Suddhodhana, who not only 
took away his son’s freedom to go outside of his palace, but almost made his son a 
slave of his own luxury. 


On the contrary, love does not desire to enslave or to dominate. If one truly loves 
a flying bird, one will not seek to lock it in a cage. If a person loves a blooming flower, 
he will not pluck it to decorate his own hair. When you love a child, you give them 
roots and wings at the same time (Ginsburg and Jablow 2-23). With strong roots, you 
allow them to grow independently, to be able to find and absorb water from the depths 
of the earth on their own. With lofty wings, you allow them to reach greater heights, 
and to come closer to the truths hidden in the ethereal sky. A parent like Suddhodhana 
cultivates the child in a vase, like a bonsai tree, feeds them water and artificial fertilizers 
—thus hampering the natural development of the child. The roots do not grow deep into 
the earth, but instead weaken and decay inside the little vase of parental protection. 
The child becomes too delicate, too vulnerable, and absolutely unprepared for real life 
(Locke 180-235). Suddhodhana cut off his son’s wings as well, by locking him inside 
the palace, by distracting him from any possibility of contemplation, by preventing 
him from getting closer to the truth. 


As we have affirmed in the beginning of the paper, the strongest weapon available 
against fear is love, and philosophy is one of the most beautiful forms of love. The 
philosophy in Buddha, therefore, is the polar opposite of the fear in Suddhodhana. 
Buddha chose to defy the royal commands of his father and leave to palace to see the 
outside world when he was motivated by a sudden surge of curiosity — and curiosity, or 
asking questions, is a fundamental character of philosophy(Shastri 374-80). Upon the 
revelation of the four sights, he was moved by compassion for humankind, and he was 
finally able to rise from his mundane lifestyle, and vindicate the freedom to think, to 
understand, and to help other people. Had he never left his palace, his whole life would 
have been governed by fear, and would have finally amounted to nothing. But his 
decision to go on a quest for knowledge, motivated by his love for wisdom, gave birth 
to one of the largest spiritual and philosophical doctrines of today’s world: Buddhism. 


We can similarly analyze these antithetic concepts of love and fear in a scale 
larger than the individual. The best example can be found in the rule of a tyrant. Since 
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everyone hates the tyrant, he is always fearful — he is afraid of the people; he cannot 
trust anyone; he often suffers from a severe case of paranoia. But in order to continue 
his rule, he hatefully suppresses his subjects. He instigates fear in them, in order to 
hide his own fear. But what is it that tyrants fear the most? They fear that people 
might start to think. If the people think, they will understand, and if they understand, 
they will not tolerate tyranny: a revolution will necessarily take place to dismantle the 
oppressive system. 


On the contrary, a good government is a rule of harmony and understanding; the 
best monarch rules with clear moral and philosophical precepts, and it is not fear that 
holds the reign together, but mutual love between the government and the people. The 
ruler has to love the ruled, and the ruled, the people, have to love the ruler; and with 
the guidance of philosophy, an ideal republic can be achieved. 


A Golden Cage of Security 

The article has been using the character of Suddhodhana as a metaphor, in order 
to optimize the opportunity for the psychoanalytical study of the diverse effects of 
fear. In fact, the historical Suddhodhana was not such a person; some sources ie. 
Buddhacarita actually tell us that he was, priyah saraccandra iva prajabhyah, not an 
autocratic king but a part of the aristocratic or oligarchic Shakya republic (Asvaghosa 
1). In any case, we are not looking for philological or historical accuracy: we are 
instead looking for metaphors and examples that can be observed and understood 
eternally, and especially in present conditions, regardless of the actual paternal or 
political disposition of Suddhodhana. 


Through means of Suddhodhana, we talk about a person in power, who, driven 
by fear, takes away the freedom of his son. A fitting analogy would be that of a bird, 
locked in a golden cage. The bird in a cage, filled with food and water, never asks for 
more, because it thinks that security (not just the security of food and sustenance, but 
even security from predators and hunters) lies inside the cage. The bird even receives 
sweets, but it does not know that the sweets contain addictive substances, that the 
sweets are designed to make it stop thinking. It soon becomes dependent on the sweets, 
and in this way, the bird will never fight to escape the golden cage (Hesse 18-43). 


Today, everywhere in the world, people are locked in with their telephones, 
and they are more and more dependent on it. Just like Siddhartha, who had food, 
wine, slaves, royal drama and sports to amuse himself, we have Facebook, Twitter, 
Instagram, Youtube and Netflix, and they are extremely addictive. They are enough to 
stop us from thinking. These instruments and services were initially designed to serve 
us, but today, we are becoming the servants of these instruments, unable to live, study 


Lumbini Prabha| 45 | 


or function without them (Fernandes et al.59-64). On top of everything, the fake news 
and false propaganda on our screens can easily distract us from the reality. 


Our country is currently in a state of extreme crisis, and it is natural that we 
must do our best to mitigate the contagion by staying in our own homes. But while we 
remain in lockdown, we must not sink or drown into the materialistic resources that 
are abundant in the modern life: that is to say that we must not permanently substitute 
computers for real people and society. Yes, it is our responsibility to remain inside our 
homes in dire situations, but it is also our responsibility to make sure that we return to 
normal life: we cannot let ourselves voluntarily be put in perpetual quarantine. We will 
have to make sure that once the situation is controlled, our children return to school, 
that they breathe fresh air, that they play with their friends outdoors. True liberty lies 
outside, in Buddha’s quest for the reality, not in domestic and solitary comfort of 
Siddhartha. And we must be careful of Suddhodhana, who manifests himself in various 
forms in the present conditions: there are media channels that spread false news and 
sell fear; there are software companies that would profit immensely from our eternal 
quarantine; and there are tyrannical multi-billionaires that become more and more 
powerful by taking away our liberty (Castells 1-9). As long as there is the necessity 
of social distancing, we must abide, but we must always be aware that there might 
be an abuse of social distancing. Everything that we saw in the story of Siddhartha’s 
lockdown is true of our own times, and much worse. Even today, there is disease and 
death outside our false sense of security, and even today, we are confined inside of our 
homes. Each of us is Siddhartha Gautama in the pandemic. 


The most crucial moment that gave birth to the entire Buddhist civilization 
was when Buddha chose freedom instead of his mundane pleasures and perpetual 
quarantine. He defeated fear, and he followed the path of philosophy in order 
to find a solution to human sorrows, to death and disease, that are the noble 
truths (Asvaghosa 157-161). Should we not do the same, and choose the path of 
philosophy instead of fear? Buddha was exceptional, he was able to arrive to the 
truth on his own: not all of us have the same gift, nor can we arrive independently 
to a divine philosophical awakening. We need one another, and we need mutual 
discussion. As the old saying goes, Vade vade jayate tattvabodha (Sen 3-33) But if 
we always run away from each other, and always go back to our devices, if friendly 
gatherings and mutual discussions are impeded, when will we ever come to the 
truth? In his sleepy dream of security, in his fearful lockdown, the prince was 
Siddhartha, but once he had risen, he became the Buddha, and along with freedom, 
had the realization of the true sense of life, which is contained in his philosophy 
and in his teachings of loving-kindness (Hanh 104). Buddha did not try to look for 
immortality, or an antidote to disease and death, instead he taught us to search for 
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knowledge and wisdom through philosophy, which he understood to be the true 
medicine in the never-ending circle of life and death. 


Conclusion 

In an age where humankind wants to cheat the laws of nature, and dreams about 
overcoming death through transhumanistic technologies, this pandemic comes to us as 
a warning, as “memento mori” or a reminder of maranasati, even as a reminder of the 
four noble truths. 


For a long time, such words were taken lightly. When scholars and students 
of Buddhism talked about the sorrow, impermanence of existence, or about death, 
they were not taken seriously; these doctrines were dismissed as words and slogans 
recited mindlessly in monasteries and universities. But now is the time to realize that 
this is the truth. There is pain. There is death. While we repeat old words, in classes 
or in books, we must also realize that these words are not empty. Even in a time of 
such advanced technological and scientific methods, we are still human, and there 
will always be disease, old age and death. And the eternal medicine we need, the true 
vaccine that never expires, is philosophy. 
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Abstract 


People's Daily is China's biggest official media, established in 1946, and it has a big influence 
in China rather than other any publication. It published many news and articles about Shakyamuni 
Buddha's birthplace Lumbini. This paper analyzes the news and article related to Lumbini, Buddhism 
in Nepal, Nepali art & culture published by People's Daily, try to explain People's Daily's significant 
contribution to promoting Lumbini. 
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Introduction 


The cultural exchanges between the two countries began in the period of 
mythology; Manjushri Bodhisattva came to Nepal from Mount Wutai and made 
Kathmandu valley habitable. The very famous Monk Faxian, Xuanzang and Yijing 
visited Lumbini. Nepali monks Buddhabhadra, Advayavajra and artist Araniko went 
to China, Bhrikuti married with Tibetan king, the king of Nepal helped Wang Xuan Ce, 
and other essential events laid the foundation for traditional Sino-Nepalese exchanges 
(Bhattarai). 


In 1955, China and Nepal established diplomatic relations, and the two countries 
set up embassies in each other, which strengthened the exchanges between the two 
countries. Since that time, the friendship between the two countries has been greatly 
deepened. In 1956, the China-Nepal Friendship Association was established. On 
September 29, 1956, the People’s Daily published the news of the inauguration 
ceremony of the China-Nepal Friendship Association. During the inauguration 
ceremony, the leaders of the Chinese political circles also attended the vice-chairman 
of the Chinese Buddhist Association. The leaders emphasized the contributions made 
by the Nepali and Chinese, such as Faxian, Xuanzang, Buddhabhadra, Araniko and 
other emissaries to the friendship between the two countries. 


This paper collects the People’s Daily from 1946 to the present, selects news and 
articles related to Lumbini and Nepalese Buddhism, and discusses their contribution 
to promoting Lumbini as the birthplace of the Buddha. In the research process, the 
research results of predecessors and the Nepalese newspaper media of the same period 
were borrowed. 
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Many scholars from Nepal and China have deeply studied the cultural exchange 
between the two countries and the role of Buddhism in the cultural exchange between 
the two countries. Under this circumstance, we need to explore new research materials to 
promote the exchange of Buddhist cultures between the two countries and provide new 
research results for academic and practical social applications. The Chinese version of 
People’s Daily is influential as China’s largest official newspaper media. However, due 
to language barriers and the difficulty of collecting news, there is currently no analysis 
of Lumbini’s publicize based on the news of the People’s Daily. Author searched 
the People’s Daily database for news and articles with keywords such as Nepalese 
Buddhism, Lumbini, Nepalese Buddhist art, and Chinese Buddhists visiting Nepal 
from 1946 to now. We found more than 200 news articles of various sizes. This article 
analyzes news and articles that introduce Lumbini, promote Lumbini, and introduce 
the birthplace of the Buddha, and discuss the contribution of the People's Daily to the 
introduction of the birthplace of the Buddha. 


This article categorizes news and articles into retrospective history and real-time 
reports. Sometimes, multiple dimensions are seen in the same article, such as historical 
view and real-time reporting. This article values and discusses essential points in 
news or articles. This article discusses the People’s Daily’s contribution to Lumbini’s 
promotion in two ways; one is by exploring historical records of Lumbini, second is 
by covering news & articles about Lumbini. 


Historical Evidence about Lumbini 


People’s Daily published several news reports and articles about Lumbini. The 
published news and articles matched the recorded history of Lumbini. Those historical 
evidences are extracted from authorized source, such as Xuanzang's Da Tang Xiyuji 
(Great Tang Records on the Western Regions) and Faxian's Fo Guoji (A Record 
of Buddhistic Kingdoms). “In ancient Chinese historical records, Nepal is called 
"Nipolo", or written as "Nipaluo". Shakyamuni Buddha was born in Lumbini Garden 
in Nepal, a Buddhist holy place known to the Chinese for a long time”! (Yin). After 
establishing the Nepal China diplomatic relations, the Chinese government and state 
media expressed very strong opinion that Buddha was born in Lumbini, Nepal. “Nepal 
is a country where Buddhism prevails. The founder of Buddhism, Sakyamuni, was 
born in Lumbini Garden in the Tarai region of Nepal’” (Xu). In these articles, writers 
express their opinions on Nepal and China’s old friendship. Yin’s article focused on 
friendship and historical evidence, which was used to strengthen friendship. Moreover, 
they never neglect the truth about Buddha’s birthplace. 


1 PROTEACEAE EIA AER”, BS PEDEBEE . PRU AR TE OR WEAR Ze JET An AME Fe Doel, A(T 
PLA Pb BE Hh 
2. FEVER fe MiB RE AT FS EBA CHT Gil ee AE A J a AE EY ox Hear DF HL, JE a 
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In 1981 Li Yunfei, He Xianwei and Kuang Zhangyin wrote some articles; Good 
Neighbor Good Friend(t{b}& 4]474Q) and Lumbini Garden (~tltye xe be) are 
very significant. These articles describe a significant number of historical evidence 
and the possible development of Lumbini. The article claims that Great Tang Records 
on the Western Regions of Xuanzang provide substantial proof to prove Buddha’s 
Birthplace. “There has been debate about the exact place where the Buddha was born. 
Due to the records of Xuanzang and others in my country and the later discovery 
of Ashoka's stone pillars, this problem was solved, and it was determined that the 
birthplace of Buddha should be Lumbini’?. “In 623 BC, on the full moon day of 
the sixth lunar month, Sakyamuni's mother gave birth to Sakyamuni in the Lumbini 
Garden on the way back to her parents' home from Kapilavastu’ (“Photo news & }r 
lil”). “Nepal is the hometown of Shakyamuni, the founder of Buddhism, who was 
born in ‘Lumbini village in southwest Nepal’”® (He and Zhang). Other at least twenty 
news articles discuss historical evidence of Lumbini. 


Not only did Chinese writers write the historical evidence of Lumbini, Nepali 
writers also wrote articles in People's Daily. President of Araniko Society Dr. Sarbotam 
Shrestha wrote “More than 1,000 years ago, Xuanzang, an eminent monk in the 
Tang Dynasty, traveled thousands of miles to Nepal, and recorded Lumbini as the 


birthplace of Shakyamuni in his Great Tang Records on the Western Regions’’*(Yuan 
and Shrestha). 


Archeological Evidence 


The People's Daily continuously publish each evidence of the archaeological 
finding of Lumbini, which was similar to Chinese historical sources. “Nepal recently 
discovered a mutilated pillar that was built 2,000 years ago and marked the birthplace 
of Buddha Shakyamuni, the founder of Buddhism. The remnant was found near 
Lumbini, which is generally believed to be the birthplace of Shakyamuni. The pillars 
are determined to have been built by King Ashoka of the Maurya dynasty of Magadha, 
India, in the third century BC” (“Fl 4-4 4 INGEN”). 


In 1981, People’s Daily published a piece of photo news about the archaeological 
findings of Lumbini. “The picture shows the Buddhist stupa and relic ruins unearthed 
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in Lumbini, Nepal. It is a group of precious historical relics unearthed by the Nepal 
Archaeological Bureau from 1967 to 1972, according to the records of eminent Chinese 
monks Faxian and Xuanzang when they visited Lumbini more than a thousand years 
ago.”*(“Photo News! #7 [#]””). It shows that People's Daily continuously provides 
archaeological updates in China. 


In a dialogue event, People's Daily journalists ask questions to the responsible 
monk of the Buddhist Association of China about the Mahaparinirvana Sutra. 
“Question: Is the record in the Mahaparinirvana true and reliable? Answer: 100 years 
ago, that is, in 1898, European scholars discovered the Buddha's monument in Lumbini 
Garden, Nepal, where the Buddha was born. The story is absolutely correct” (“st 74 
iBT EP EATER ib Pes PE hs PS FL BC oe oe A i IA”). Buddhist 
monk connecting that does the evidence written in the Sutras and the archaeological 
findings of Lumbini match. The monk answered the journalist's question according 
to the archaeological findings of Lumbini. However, archaeology is modern science, 
Chinese Buddhist circle believes in the archaeological findings. 


Pilgrimage and Visit in Lumbini 

The People's Daily covered many pieces news about the pilgrimage tour of 
highly recognized Buddhist leaders to Lumbini, including Dalai Lama and Panchen 
Lama, which were essential to promoting pilgrimage and tourism in Lumbini. “The 
Dalai Lama and the Panchen Lama arrived here in Lumbini on the afternoon of the 
27th. They will visit and pray here for three days” (“iA HUH) WK ADE ALAR EE 7 
HSE FETE Eh EMT ib AE AEA BR A”). “The Dalai Lama, Panchen Erdeni 
and their entourage visited Lumbini, the holy place of Buddhism and the birthplace 
of the Buddha, on the 26th. They prayed sincerely for a long time under the Tianzhu 
Bodhi tree in front of the temple. Lumbini is within the borders of Nepal, twenty- 
one miles from Nuojiaer, a small town in the Indian state of Uttar Pradesh"! (“G4 
ROR ALEK EE | OER ALGER BE BEAL Sth”). At that time, Dalai Lama 
and Panchen Lama had a significant influence in overall China. They often organized 
events with other Chinese monks in the mainland and organized dialogue. Although 
Chinese and Tibetan have two different traditions of Mahayana Buddhism, they do not 
have any contradiction there. 


The People's Daily covered news to promote Lumbini in China, which 
matched the policy of the Nepali Government. “The birthplace of Shakyamuni, 


8. AVA EIA 26 2 MIL eH =E FY Bb CS Hb ES AL 6 EEL 967—19724E fa], JE YA AR AG Joy Ee as TD 
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9. Hy: ial (KBE) WIC, AEG RSCASE? B: HES 1 0 OFFA, BU 1 8 9 8 ERR INS CE PEM EAE Mh 
EAR WE MLL TE el ACH ZC NM, ESE CKEZE) WR Hb ASML A. EE SE Ek ETI 
10. ARR BEME TE 2-7 ABA MRM BUT FAY © ATE HE x FG TH AES KK 
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Lumbini, which is the most attractive to tourists, it is decided to focus on 
development and protection, and to establish corresponding institutions”!!(“7E 
= HF’). Nepali Government, Buddhist community and tourism entrepreneurs 
wish to promote Lumbini as a pilgrimage site and peace tourism destination. 
“Lumbini, the hometown of Buddha Shakyamuni, is on the plains of southern 
Nepal. It is far from appearing on TV screens and newspapers as often as Mecca 
and Jerusalem, the holy places of the world's two other two major religions, and 
many people do not know its name. Perhaps it is for this reason and the long- 
standing influence of Buddhism in China that many Chinese who come to work 
in Nepal want to visit there”'’. “Although it is the mid-winter season in northern 
China, it is sunny and warm here, with an average daily temperature of about 
20 degrees Celsius”'*(Kuang). These paragraphs of articles very softly promote 
Lumbini to target people from Northern China who used to travel to southern 
destinations in the winter. 


Li Yunfei published a travel diary in the Daily, and the diary introduced Lumbini 
in-depth with exquisite language. The Dairy is more than one thousand Chinese 
Characters and published with a picture of Ashoka Pillar. “Lumbini on the Terai Plain 
in southern Nepal is a Buddhist holy place. The founder of Buddhism, Shakyamuni, 
was born here. One evening, we came to Lumbini. However, I saw a white temple 
commemorating the birth of the Buddha under a tall and tall ancient tree. Next to it is 
the famous Ashoka stone pillar. When it is near dusk, the mist is light, the smoke from 
the cooking is curling, the flocks return to the shepherd, and the prayers are melodious, 
making people feel infinite nostalgia”!* (Li). Li wrote about the fact of Lumbini and 
wrote Lumbini in an awe-inspiring way. In his writing, there is a clear message that 
Lumbini is a Religious, Historical and nostalgic place. 


Lumbini Development Trust and Lumbini Master Plan 


The People's Daily equally emphasized the rebuilding of Lumbini as an 
international pilgrimage site. Nepal invited the international community to rebuild 
Lumbini, and China is also a part of it by building a Chinese Buddhist Monastery. 
At the 2500 Buddha's Birth ceremony, Nepal formally invited the international 
community and The People's Daily to cover that news. “Shakyamuni was born in 
Lumbini, southern Nepal, which is being rebuilt with joint funding from the Nepalese 
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government and some international partners”! (“JE YAK 20 FF Ul JE WEE 2500) 4] 
4”), At that time, China itself rebuilt country's economy. Even during that time, China 
continuously supports Nepal in devolving infrastructure. In the Lumbini Master Plan, 
China participates in building the Chinese Buddhist Monastery according to plan. 
We have to rethink how we could rebuild Lumbini with the Belt and Road Initiative 
project. 


In 1981, Li Yunfei, in his article Lumbini Garden (Halt JE 7é 2) wrote about 
Lumbini Master Plan.“The Nepalese government attaches great importance to the 
reconstruction of Lumbini. Under the support of the United Nations, a large-scale plan 
has been formulated, which has now entered the construction stage. The main part is 
the three-square-mile Lumbini Gardens, and it is surrounded by 25-square-mile foil 
lots. From south to north, the Lumbini Garden is divided into three parts: the sacred 
garden, the new Lumbini village and the temple area. A total of $19 million is required, 
and it is not planned to be completed until after 1985. After completion, it will be lined 
with trees and temples, not only the surrounding environment is beautiful, but also the 
facilities are complete. It will become a holy place for Buddhist pilgrimages all over 
the world and a tourist center in Nepal’’!® (Li). It is very unpleasant that the construction 
of the Lumbini Master Plan is still not completed, though it was planned to complete 
within 1985. In 2013, a group of journalists led by the co-editor of People's Daily 
visited Lumbini. Nepali Political leader Puspa Kamal Dahal (Prachanda) welcomed 
the journalists' group and said: "We have a Greater Lumbini development plan and are 
working hard to develop Lumbini, hoping to attract tourists from all over the world""’ 
(Zheng). We started the Greater Lumbini Area development plan without completing 
Lumbini Master Plan. The process of plan is out of expect unsuccessfully. However, 
People's Daily continues promoting Lumbini and supporting Nepal's plan. 


Chinese Buddhist Monastery/ China Temple 


The Chinese Buddhist Monastery or China Temple in Lumbini is one of the 
attractive pilgrimage sites inside Lumbini Garden. It is also proof of the success of 
Nepal and China's long term cultural exchange and friendship. Founding the Chinese 
Buddhist Monastery was a significant step in promoting pilgrimage in China. According 
to the Daily, China's government actively participated and fully supported the building 
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of the Monastery. “The construction of a Chinese classical-style Buddhist monastery 
in Lumbini is the result of the deceased former vice chairman of the National People's 
Congress of China and honorary chairman of the Chinese Buddhist Association 
Panchen Lama Erdeni Choekyi Gyaltsen in 1986 at the World Congress held in Nepal. 
It was Announced during the 15th General Assembly of the World Fellowship of 
Buddhists. Later, the vice chairman of the National Committee of the Chinese People's 
Political Consultative Conference and president of the Chinese Buddhist Association 
Zhao Puchu personally named the temple ‘China Temple’”'*(Chen and Cao). 


Now Chinese monasteries regularly organize religious prayer and other charity 
events. The Monastery itself is an attraction to Lumbini Garden. We found at least three 
pieces of news about the Chinese Buddhist Monastery of Lumbini. The Monastery 
is doing many activities essential to promote Lumbini in China. People's Daily also 
covers news about the Monastery, directly promoting Lumbini in China. 


Conclusion 


The People's Daily significantly promote Lumbini in China by exploring historical 
evidence and covering new finding, plan & events of Lumbini. It Reviews all early Cultural 
Emissaries of Nepal and China. It revealed the history of cultural exchange between Nepal and 
China among Chinese people. As China's most significant official press media, it introduced 
Lumbini in Nepal and the true birthplace of Shakyamuni Buddha. China recognized the 
authenticity of Lumbini and sent many pilgrimage missions, including Buddhist Pilgrimage, 
Leaders of Buddhist community and government officers. Which was a very supportive action 
during India was also claiming the birthplace of Buddha in India. 


Now, besides historical truth and faith, the Nepali government and peoples wish to 
promote Lumbini as a pilgrimage and travel destination. The People's Daily published 
introductory, descriptive and analytic types of news, travel dairy, reports, and articles to 
promote Lumbini as a pilgrimage and travel destination. In October 2019, during an official 
visit of President Xi Jinping to Nepal, President Xi expressed that Lumbini is the Birthplace of 
Buddha; China has the largest Buddhist population. The Chinese Buddhist Monastery/ China 
Temple itself is one of the tourist attractions. China will encourage Chinese people to visit 
Nepal. 


For more than two thousand years, Chinese people are deeply influenced by Buddhist 
religion, philosophy, art and culture as well as Nepali. It developed a common cultural identity 
between the two countries. They are connected very emotionally, and there is no limit to 
expressing their feeling to respect Buddhist culture. In 1956, the poet and the Deputy Leader 
of the Nepali Cultural Council visited China. On his visit, He expressed his devotion to 


18. RNA PALME RR, TEC IERIE, S| ARE 


Lumbini Prabha| 55 | 


Manjushri. At the same time, he expresses historical truth and devotion to Buddha: "Lumbini, 
the birthplace of Shakyamuni, belongs to the border of Nepal. 'Born for Me' means 'Born for 
Nepal'"”’ (Tuladhar). Tuladhar is a representative character of two countries, and many peoples 
have the same kind of feeling toward Buddhism. 


In conclusion, the People's Daily promotes Lumbini as Buddha's birthplace, a pilgrimage 
site, a travel destination, an icon of friendship between Nepal and China, a peaceful place, 
beautiful scenery, and other beautiful images. 
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Abstract 


Scholarship on Buddhist political philosophy is abjectly overlooked due to the pre-eminence of 
Euro-centricism in comparative political theory. A number of reasons account for this undue ignorance 
but chiefly the Weberian misinterpretation of Buddhism- as ‘anti-political, asocial and other worldly 
religion’. Contrarily, select Canonical texts’ descriptive review including the Sutta Pitaka, Vinaya 
Pitaka, Digha Nikaya and Jataka stories indicate (a) Buddhist philosophy exhibits analysis of social 
problems comparable to western political philosophy, and (b) Buddhist theories also predate many of 
modern democratic values and governance ethics and are analogous to western theories in many terms. 
First, the Cakkavatti Simhanada Sutta & Agaanna Sutta give an account of state of nature- social 
evolution process precedes modern social contract theorists like Hobbes, John Locke, and Rousseau in 
abandoning ‘Divine Right Theory’. Second, Buddhist concept of ‘Righteous’ state and ‘Dhammaraja’ 
is akin to Platonic ‘ideal state’ and ‘philosopher ruler’ based on the virtue of justice. Third, practice 
of Gana and Sangha predates western democratic values and governance system. Fourth, Buddhist 
prescriptive virtues of Dasa Rajadhamman and Panch Sila in regards to governance astonishingly 
matches with the modern principles of ‘Good Governance’. Fifth, Buddha’s approach to analyzing the 
causes of all human sufferings is a scientific exposition alike Karl Marx’s dialectical understanding 
of poverty, exploitation and alienation. Despite these comparable elements, the Buddhist philosophy 
contrasts to its western counterparts in its approach to offer solution to individual and social problems. 
The aim (end) of human life in Buddhist theory is to attain spiritual progress (Nirvana) through 
dialectical spiritualism whereas the aim of individual life in western theories is to attain material 
progress through dialectical materialism. Thus, analytically Buddhist philosophy proves to be timeless 
and offers a plausible and peaceful alternative to Euro-centric political theories in resolving many 
socio-political and governance related problems of the modern time. 


Keywords: Buddhism, State, Governance, Politics, Spiritual, Material, Philosophy 


Introduction 


There is an intimate relationship between philosophy and political philosophy 
in the history of modern political thought since the era of Plato (428-347BC). It is 
so because; the good of the individual is inextricably linked with the good of the 
community. While philosophy attempts to understand ‘truth publically arrived and 
publically demonstrable’ and political theories explain the meaning of politics and 
its relationship with the public sphere (Wolin, 1960) . Political philosophy provides 
general answers to general questions to various concepts and theories such as: justice, 
rights, and the distinction between what is and ought. Thus, political philosophy is part 
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of normative political theory, for it attempts to establish the relationships between these 
concepts and includes study of the evolution, nature, composition, need and purposes of 
government and state apparatuses and also of human nature and its relationship with the 
larger community (Mukherjee S. &., 2008). With these criteria, Buddhist philosophy 
as in its texts constitutes part of political philosophy and theories in understanding the 
evolution of nature, degradation of society, study of human nature and its relation to 
the larger community, communitarian good and order in the society, and the distinction 
between what is and ought. In fact, Buddha attempts to transform the then society 
characterized by crime, conflict, brutality, social exploitation, inequality of resources 
is founded on ‘dependent-origination’ logic. Unfortunately, despite these facts the 
Eurocentric bias dismisses non-western philosophical accounts by misconceiving non- 
western civilizations as unchanging and unhistorical which continues till date (Moore, 
2015).' 


Moreover, Budhhism constitutes almost 8 percent of global population and 
several Asian countries like Cambodia (96%), Thailand (93%), Myanmar (88%), 
Bhutan (75%), Srilanka (69%). Buddhism also considerably composes the demography 
of countries like Japan, South Korea, Malaysia, China, Vietnam and Nepal, ranging 
between 36-10 percent (Review, 2020). Nonetheless, Buddhism in the realm of 
philosophy has been regarded as ‘other worldly’ and pertains to supra-mundane issues 
and is ‘apolitical’ and ‘asocial’, particularly in words of Max Weber (Weber, 1967) 
which in turn requires a scholarly assessment. This assessment is also necessitated by 
the fact that- scholarship on Buddha’s thought has predominantly emphasized individual 
salvation while aspects of socio-political well-being are ignored. Thus, this descriptive 
and analytical study assumes that Buddhism as an alternative philosophical construct 
can provide a plausible solution to various contemporary world’s mundane problems 
evidenced by inter-state & intra-state conflict, terrorism, regional violence, incidence 
of human rights violence, human misconduct, competition, corruption etc. In this way, 
the chapter aims at exploring and analyzing ideas and teachings in Buddhist political 
philosophy scattered in its many Canonical texts. To collect these Buddhist political 
concepts, this study relies only on secondary information from various books, journals 
and online sources and does not take into account the primary sources available in 
pali canon. The descriptive and analytical research design has been adopted to analyze 
these Buddhist concepts by engaging them with common concepts of modern political 
theories. Thus, the comparative analysis is limited to the select common concerns of 
modern political theories and thereby tracing Buddhist aspects in the constitutional 
arrangements of Nepal. 


1. Foran excellent bibliography of major recent work, see andrew F. march, “What is comparative 
Political theory?” Review of Politics 71, no. 4 (2009): 532. 
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Evolution of State and Social Contract 


State-of-nature theory, which received its classic statement in the seventeenth 
century, posits a world of independent individuals living without social organization 
or political institutions. The theory attempts to show that individuals placed in this 
situation would rationally choose to organize or at least accept political institutions 
of various kinds. The notable theorists of this proposition are: Thomas Hobbes, John 
Locke and Rousseau. For them, the state-of-nature was characterized by unlimited 
freedom resulting into human passions like competitiveness, diffidence, and vanity 
leading to fear, paranoia, and isolation of an unceasing war of all against all in which 
no one’s life is secure. Later, individuals, as human being is rational and self-interested, 
quickly realize that peace is in their long-term best interest. So, they come together, 
surrendering a portion of their unlimited liberty to a sovereign ruler who is empowered 
to make and enforce laws and orders in society. This way a social contract between 
the members of the society and the sovereign ruler evolved (Sharma, 1985). Another 
variant to evolution of state is ‘divine right theory’ developed during middle age of 
Europe which supposes that the god directly authorized the rule of a Christian monarch 
as the hereditary heir to the throne. 


Essentially, a similar account of social evolution called vivatthakappa can be 
traced in Agganna Sutta of Digha Nikaya in Buddhist philosophy. In-fact the Digha 
Nikaya? begins by portraying an ideal world of natural effortless existence with human 
beings living in bliss and knowing no discrimination between polar opposites such as 
male and female, good and evil, rich and poor. The earth itself is made of a delightful 
soft edible substance that looks like butter and is as sweet as honey (Ponsen P. S., 
2010). Gradually, people began to live on plant, mushroom, creepers, and rice and 
started store up foods for future consumption. At this stage, greed, grasping, theft, 
violence, and murder are introduced leading to sheer anarchy — a state of disorder in 
society. To avoid this existing social anarchy, the people surrendered some of their 
freedom to the great elect called Mahasammata as the custodian of social order and 
harmony (ibid). At this juncture, for Buddhist, evolution of private property in the 
form of storage of rice or other food stuff is the historical reason behind the onset of the 
all-social disorders (Dammajoti, 2019). This individual act of material accumulation 
of food etc. is effect of degraded individual spirit i.e., ‘greed’. Then the individual 
greed led to selfishness, to acts of stealing, theft, mistrust, inequality, competition, 
violence and then to all forms of gradual social degradation. According to Buddha, 
this degraded society from the ideal state-of-nature now necessitated for the creation 
of state and its ruler called Mahasammata in order to restore order in society. The 
Mahasammata as discussed in the Agni Sutta is the great elect, the choice of the people 


2. For details, see- DighaNikaya III, 1976:93 
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and his authority over the society is contingent upon the consent of the members of the 
society. People’s consent to the authority assigned to safeguard and establish order in 
society- a clear explanation of ‘social contract’ between the people and the authority. 
This way Buddhism abandons ‘divine right theory’ in regard to creation of state and 
its authority. 


Comparatively, Karl Marx in his account of the historical development of society 
demonstrates that the evolution of private property, divided the ideal socialist society 
into classes of haves and have-nots, and before the creation of this curse of private 
property, the state-of-nature society was perfect and classless. However, Marx differs 
on the motives for the creation of state and its institution because for him it was the 
dominant capitalist class, who had control over the means of production that created 
state as an instrument to safeguard and promote their own interest. Accordingly, 
Marxist philosophy envisions for a stateless society to avoid class antagonism and for 
creation of the classless society-socialism (O' Hara, 2003).3 But the central point here 
is to underline that the western political philosophy share common thought in regards 
to the state-of-nature with Buddhist philosophy and also have a common perspective 
on the contractual evolution of state is concerned. Buddhist philosophy thus discusses 
further about the nature of the state and duties of the ruler. The foregoing section will 
examine these issues in comparative perspective. 


Structure of State and Governance 

The above section testifies Buddhist philosophy as the forerunner of ‘social 
contract theory of state’, and the western theorists reinvented this theory much later 
in European context during renaissance period to refute the ‘divine right theory’ of 
state evolution. This theorization further led to other aspects of state, its institutions 
and governance. Historically, Western political theories have long discussed on the 
issues of: forms of government, procedural democracy, equality, rule of law, regional 
autonomy, and importance of ethics in governance and public administration and 
creation of just and egalitarian society variegated by liberal democracy and socialism 
democracy (Goodin, 2013). The foregoing section shall engage these western political 
concepts with that of Buddhist thoughts on the same issues. For doing this comparative 
analysis of various literatures shall be explored and discussed as organized below. 


Republican Government & Mahasammata 


Western political philosophers have reflected on what type of government is ideal 
for a society. In doing so various thinkers developed their own typology for example, 


3. For details also see Capital, Volume 1, by Marx, Karl. From "Chapter 32: Historical Tendency of 
Capitalist Accumulation") 
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Plato categorized five types of regimes in his work- Republic. They are: Aristocracy, 
Timocracy, Oligarchy, Democracy, and Tyranny. But Plato idealizes aristocracy as it is 
ruled by a wise, virtuous, philosopher ruler who possess the knowledge to distinguish 
between good and bad. Aristotle in his Politics, categorizes governments into three- 
monarchy (exercise of a master over the political society), oligarchy (men of property 
have the government in their hands) and democracy (government by the people). 
But Aristotle considers constitutional government-a combination of oligarchy and 
democracy under law as the ideal form of government. Similarly, Montesquieu in his 
‘The Spirit of Law’ analyses there are three types of government: republic, despotism 
and monarchy. For him all forms of government have important defects and only the 
commercial republic could satisfy human beings. 


Now, the Buddhists have their own legend of the origin ofkingship, which involved 
no heavenly prototype, but looked back to a primitive social contract. Thus, Buddhism 
prescribes for an ideal ruler in the form of the great elect called Mahasammata or Khatiya 
(Kshatriya-Raja) necessitated by the gradual degradation of the society. But in regards 
to the form of government-republican or monarchical, Buddha remains unconcerned 
with it and supported rather righteous ruler adherent to virtues of dhammas (Dharma) 
irrespective of the form of governance. This was substantiated by Buddha’s support 
to both the monarchical Magadha and the republican Vajjins (tribal republic). Thus, 
Buddha essentially believed in values of social welfare than the form of governance 
(Bapat, 1971). * Accordingly, it is the ‘morality’, precisely the ‘righteousness’ that is 
central to Buddha’s social teaching for the ideal governance. However, Buddha who 
was born in a Shakya family was aware of the tolerant qualities of republic system than 
monarchies. He regarded republics as less opposed to individualistic and independent 
opinions. Revered Harward historian Romilla Thaper (History of India) observes that 
Buddhism found considerable support in small republics that were less orthodox in 
the plain Ganges region. Majumdar and Beni Prasad who discussed detail accounts of 
Licchavis, finds Buddha was very impressed by the democratic constitutionalism and 
republican nature of state administration of Licchavis (ibid, p. 53). 


Just Society & Dharmaraja 

Creation of just and perfect society remains the continued contemplation for 
western scholarship from the classical thinkers to the contemporaries. For Plato (427- 
347BC), individuals are mutually dependent for their survival and well-being, thus, 
justice in individual soul is necessary for just and ideal state. Similarly, for Aristotle 
(384-322BC) just society is the standard rules defined by society for their mutual 


4. This type of ideal is supported in various Buddhist canonical tests like Vajji Vagga, Sutta Nipata, 
Anguttara Nikaya 
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benefit or profit because in political community, individuals have different needs and 
interests (Mukherjee & Ramaswamy, 2008). Likewise, Immanuel Kant (1724-1804 
AD) moralizes concept of justice by distinguishing ‘desire’ from ‘reason’ and individual 
activity in community must confirm to the universal principles of ethics. Whereas, John 
Rawls (1921-2002 AD) constructs a liberal view of justice as ‘fairness’, where the 
citizens are free and equal and the society is fair. He conceptualizes justice to resolve 
the tensions between freedom and equality (Delue, 1980). 


Now, Buddha’s account of state also attaches significance of ethical virtues in its 
statecraft. In Digh Nikaya, Buddha’s teaching has clearly indicated that a ruler “charms 
others by Dhamma’ (righteousness) (Tachiban, 1975). Here, Buddhist concept of ideal 
state and ruler can be comprehended by two distinct but interrelated notions called: 
a) cakkavati and b) dharmaraja. The former symbolizes a wheel, a metaphorical ruler 
that is locus of power and who would end the tyranny of many petty rulers to establish 
a social and moral order (Chakravorty, 1996). And the latter, stands for a protector 
ruler through righteous means and not through military or violent force. A charismatic 
dharmaraja eradicates poverty and provides relative comfort to its people limited by 
the needs of the people and avoids luxury. He remains popular among his subjects 
because of its charismatic conduct and not by coercion. Accordingly, an ideal state in 
Buddhism must demonstrate five moral attributes in its conduct, as discussed below: 


1. Rationalism: He prescribed for experience rather than hearsay. 


2.  Egalitarianism: His scientific approach in social and individual conduct subject 
to empirical verification. 


3. Egalitarian society devoid of any racial, ethnic or gender-based discrimination. 
4. Moralist: He preached for ethical society and tranquility. 


5. Altruism: Buddha believed in reciprocal relations among the members of society. 
Thus, to help others is to help oneself in the interest of mutual benefit. 


6. | Equilibrium: Buddha’s prescribed for balance of spirit and of wealth distribution 
in social life is pre-requisite for a peaceful society. 


Thus, Buddhist Dharmaraja (the virtuous ruler) can be compared to Platonic 
“philosopher ruler’ and Buddhist ideal state is characterized by Aristotelian ‘reciprocal 
gain’ among its citizens based on Kantian ethical principles of justice and Rawl’s idea 
of fairness and equality in society. 


Deliberative Governance & Monastic Upostha 


The concept of deliberative (discursive) democracy is as old as ancient Athenian 
democracy. This concept has received new resurgence in United States with a number 
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of scholars pointing to what is called ‘democratic deficit’. Broadly deliberative 
democracy stands for infusing government decision making with reasoned discussion 
and the collective judgment of citizens. It aims for both public deliberation and citizen 
participation in policy matters. (Elster, 1998) (Cohen & Archon, 2004). Likewise, 
Gutmann and Thompson (2004: 3-7) quoted in (Nabatchi, 2007) finds that in its modern 
conception, deliberative democracy has four characteristics: (1) it requires reason- 
giving; 2) it must take place in public and be accessible to all citizens affected by 
decisions; 3) it seeks to produce a decision that is binding for some period of time; and 
4) it is dynamic and keeps open the option for continuing dialogue. Quite comparably, 
Buddha had deep affection for the traits of deliberative democracy which can be found 
in the Mahaparinibbana Sutta of Digha Nikaya. This discourse contains-Buddha’s 
seven litmus test for deliberative democracy while offering his advice to the minister 
(Vassakara) of King Ajatashatru of Magadha who was planning to wage war against 
the Vajjis (a tribal confederation in north India). Buddha suggested not to attack Vajjis 
as long as they (a) held regular and participative assemblies, (b) held peaceful and 
impartial debate, (c) abided by their legal system, (d) seeked advice of elders and 
seniors, (e) respected women, (f) showed respect to shrines, and (g) welcomed and did 
welfare for scholars and religious leaders. 


In fact, Buddha’s monastic order was regulated by a democratic measure of 
Upostha; a fortnightly assembly of qualified members of monasteries. The regular 
deliberation and frequent communication among monks provided a platform to vent 
out individual concerns and confessions publicly and thereby sought redressal and 
resolution. This mechanism of public hearing or deliberation helped strengthened the 
group solidarity and maintained constant harmony leading to welfare of monastic life. 
Additionally, such group activities engaged every member to be aware about fellow 
members and also increased individual allegiances to communitarian life (Olivelle, 
1974). Even, the modern guorum system was in practice to assemble requiring four to 
ten monks varying by the nature of acts. (Barznuv et al., 1959, p. 128). Thus, Buddha’s 
concept of state exhibits the tenets of democratic credentials as all the monasteries 
were like today’s parliament where the decision on any public issues were scrutinized 
collectively and discussed at length before arriving to a logical conclusion. 


Equality, Rule of Law & Vinaya 


Additionally, the monastic community also called Sangha, was governed, 
guided and managed by set of predetermined ethical codifications called- the Vinayas, 
in addition to primary adherence to Buddhist Dhamma. Such ethical code of conduct 
not only governed the moral conduct of monks but also the social relations of monks 
in the monastic community (Jayatilleke, 1962). Similarly, law for the western thinkers 
like Plato and Aristotle was ‘embodiment of reasons’, for individual or community. 
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Backed by sanctions and punishments, law is a command from higher authority that 
reflects the sovereign’s wish (Austin, 1995). Accordingly, law simply is set of rules 
enforced through institutions to maintain ‘order’ in society. However, the Vinaya was 
preordained by Buddha’s teachings, in fact this set of codes evolved in the natural and 
gradual course of time in order to check situations that threatened the monastic life. 
Even the codification of Vinaya evolved through an ever-dynamic process whereby 
redundant and repugnant laws were abandoned to adapt to changed circumstances 
(Gokuldas, 1965). Adjustment to new challenges and context saved degradation of 
monastic governance and maintained standards of morality in Bikkhus’ life. Such 
adherence to codes of Dhamma and Vinayas can be compared with modern state’s 
constitutional documents and legal codification that governs the state’s structure and 
its functions. 


On equality, Buddha gave special attention to worthiness of human dignity and 
existence in view of human potentialities that man possesses for self-development. 
He emphasized human unity and predated modern biologists in drawing distinction 
between human, animal and plants rather. Buddha teaching regards inherent equality 
of all human beings and dismantles the prevalent caste system of his time. The teaching 
of the Buddha holds that all human beings are endowed with reason and conscience. 
Buddhist theory holds that the "three poisons" of hatred, greed and delusion are at 
the root of violence in the world. Buddha adopts biological typology to explain that 
various animals belong to animal group, variety of birds to birds and various trees 
in terms of size and color to plant category and Brahmins, Kshtriyas, Vaisyas and 
Sudras are one within and belongs to one human gene. Their caste name merely were 
conventional designations signifying occupational differences and men were free to 
alter their occupations; these differences had no hereditary and genetic foundation 
(Malalasekera G.P & Jayatilleke, 1958). Thus, equality of law applied to all including 
him as he often cited that in sangha, it is not he as the leader governs, rather it’s the 
virtues of dhamma that governs. Accordingly, Bhikkhus/ Bhikkhunis were required to 
abandon previous social status and privileges. And legal recourse to Buddha’s ‘seven 
reconciliation rules’ followed for monastic conflict resolution. 


Decentralization, Self-government & Sangha 


Moreover, the modern ideas of self-rule and institutional autonomy can be traced 
in monastic structure of communitarian governance where various monasteries were 
autonomous in managing their internal affairs and were serving as independent entity 
called Sangha. The unity of sangha could sustain because of its solid democratic 
foundations. This ‘collective community living’ served to accentuate individual 
sentiments towards redemption, collective belief, tradition, and aspiration (Varma, 
2003) . Buddhist Sangha was rooted on two key concepts of decentralization and 
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participation which allowed people to take responsibilities for their collective decisions 
and also to improvise/transform through public deliberation or interactions. Atelker 
comments that in gana-sangha, the locus of power was not vested in an individual or a 
person like in monarchies, but in the gana i.e. in group of people (Altekar, 1992). Even 
outsiders like Brahmanas and King Pasenadi were impressed by the great concord 
that existed in the Sangha. “This atmosphere was fostered by the federal structure of 
the Sangha and the elimination of leadership tussles. (Chakravarty, 1987) It was the 
impersonal rules, ethics and virtues in the form of Dhamma and Vinayas that regulated 
the social life and required no leader. This impersonal succession of electing a leader 
was evident by the fact that after Budhha’s own life there was no dispute in electing 
another Buddhist leader just because the succession was regulated by Dhamma and 
Vinayas and not by the dictates of Buddha himself. Thus, Sangha contains the essence 
of autonomy in decision making and predates the modern theories of decentralization, 
non-centralization, devolution, and tenets of federalization. Operation and legal 
mechanism of Buddhist institution called Sangha demonstrates all three functions of 
modern democratic state. Sangha was not only legislative forum and executive forum 
rather it also used to hear cases and offer solutions to conflict among its members, the 
function of today’s judiciary. Operation of Sangha and its functions were guided by 
dhamma founded on values of Buddhist teachings of Vinayas. Thus, Dhamma and 
Vinayas served as modern constitutional and legal codification for the legislation, 
executive and judicial functions of Sangha’s community life. Further, each sangha 
was autonomous with others and independent in their operations. 


Social Transformation: Buddhist and Marxist Approaches 


Buddhist philosophy also shares common concerns of communist philosophers 
including the most influential communist philosopher- Karl Marx. Buddha predate 
by large to Marx in his inquiry of people’s ‘suffering’ and its solution. But they differ 
in their analytical framework and conclusive approaches. Here Buddha’s analysis 
of suffering is scientific as he adopts a cause and effect analytical construct of 
paticcasamuppada- Dependent Origination logic. (Daing, 2020) But Buddhist analysis 
of social degradation and individual suffering is rooted in individual’s inner world 
unlike Marxist interpretation of ‘historical materialism’ through ‘dialectics’ process. 


Thus, for Buddha, the inner root cause is tanha- the craving which leads 
individuals to exploit others or get exploited and come in conflict with others, unlike 
Marxist’s class conflict between materially haves and have-nots. Further, Buddha’s 
exploration finds Avijja- the misconception about the impermanent nature of the entire 
worldly phenomenon including matter. Accordingly, Avijja is the driving force behind 
the feeling of tanha leading to individual’s attachment to worldly matters eventuality 
causing all sorts of human sufferings and social disorder. Hence, Budhha proposed 


Lumbini Prabha| 65 | 


threefold practices (T7risika): a) Sila- moral conduct, b) Samadhi- meditation, and c) 
Panna- wisdom; for the liberation of human inner self leading to cessation of all social 
problems and transformation (Ponsen, 2010) . Contrarily, Marx proposes material 
view of social relations and finds private ownership of property prevalent in capitalist 
system as the cause for the human sufferings and social inequality. In effect, Marx 
propounds—‘dictatorship of proletariat’ (laborers) for the establishment of socialist 
or communist society, wherein all the means of production would be communally 
owned by eradicating private ownership of property, leading to cessation of all social 
problems including inequality (Archive, 2010). In this way, Buddha and Marx both 
adopt a scientific-logic of causation (cause and effect paradigm) in analyzing human 
sufferings and social problems. For both these philosopher, human suffering is just 
effect of some cause(s) because every phenomena has its cause and effect. But they 
contrast in their approaches to apply this ‘cause and effect’ logic. While, Buddha adopts 
spiritual approach to analyze causes behind human suffering whereas Marx applies 
materialist view to understand human suffering. Accordingly, both Buddha and Marx 
draw two different conclusions. For Buddha it is the inner & spiritual contradictions 
that manifest into individual and social sufferings, while for Marx-external & material 
contradiction between classes results in class conflicts and social antagonisms. Now, 
since their analytical approach varies, so is the difference in their scheme to offer 
solutions to these problems. The peaceful means of spiritual practice is at the core 
of Buddhist version of solution while with admission to violent mechanism through 
‘dictatorship of proletariat’ is integral to Marxist fashion of social transformation. 


Good Governance: Moralization of Administration 


Good Governance as a concept began to evolve in 1980s by international aid 
and multilateral agencies like World Bank, International Monetary Fund (IMF), and 
United Nations Development Program (UNDP) experiences of non-performance with 
developing countries of Sub- Saharan Africa. These aid agencies found reasons like- 
absence of principles, institutions and structure-the attributes of bad governance in 
these developing societies. As measures to resolve the problems of bad-governance, 
international organizations developed and prescribed for eight principles for good 
governance: Accountability, Transparency, Responsive, Equity & Inclusive, Effective 
& Efficient, Rule of Law, Participatory, and Consensus Oriented (WB, 1992). In 
a nutshell, these principles aim to ensure people’s voice and participation, political 
stability and collective decision making, peaceful resolution of differences, rule of 
law, political accountability through periodic free and fair elections, and ombudsman 
institutions for corruption control in overall governance. These modern attributes of 
good governance can be traced in Buddhist philosophy comparing its ten royal virtues 
called- Dasa Rajadhamman and Panchsila as elaborated in Cakkavatti Sihananda 
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Sutta (Rahula, 1974). Because issues of morality, ethics and virtues remain as the core 
of Buddhism, much before the inception of modern concept of governance, Buddha 
envisioned that public administration and governance cannot be separated from ethical 
values. In effect Buddhism offers a plausible scheme for moralization of administration 
which can be compared to the modern notions of good governance as discussed in the 
table below: 


Table-1 Dasa Rajadhamman& Essence of Good Governance 


S.N_ | Virtues Essence (compared with modern notion of good governance) 


1 | Dana (Charity) Leader should look after the needy (Responsive, Accountability) 


People and ruler's voluntary aversion to violence, adultery and 


, pier conduct) harmful speech (Rule of Law, Equality) 


Ruler should sacrifice self for the common good of the society 
(Accountability) 

Ruler should dispose justice without favoritism, fear, hatred and 
ignorance (Rule of law, Equality) 


3 | Parriccaga (Sacrifices) 


4 | Ajjava (Honesty) 


5 | Maddava (Gentleness) | Leader should be friendly and polite to its people (Responsive) 


Leader should restrain himself from material indulgence and 


6 | Tapa (Austerit : ; ; 
apa (austen) ) misuse of resources (Transparency, Effective and Efficiency) 


Ruler should refrain from hatred, ill will against its people 


7 | Akoddha (non-hatred) (@articipaten) 


Ruler should find peaceful solution to any social problems 


8 | Ahimsa (non-violence , ae 
( ) (Consensus oriented, Participation) 


A just ruler must know to manage its emotions and temperament 
(Rule of law) 

Leader should respond to demands of people and committed for 
public welfare (Accountability and Responsive) 


9 | Khanti (Forbearance) 


10 | Awirodha (Good will) 


Note: The terms used in brackets in the essence columns are various characters of 


good governance adopted by national and international agencies including UNDP, 
World Bank-1997. It is an analytical analogy developed by the author to compare 
modern characters of governance with Buddha’s ten virtues of governance based on 
their essential commonalities. 


Besides these, Buddha prescribes five percepts for the laymen to strictly absorb 
in their daily life. Inculcating such ethics in people’s intellect, percepts of Buddhist 
Panchsila proposed moralization of administration through the moralization of 
individual members (Riyaz, 2018) as discussed below: 
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1. No killing: It prohibits any violent conduct in dealing with human and animal. 
Significance to basic natural rights and modern norms of universal human rights 
have well considered so long before by Buddha. In fact the percept can be 
regarded as base of all other human rights, right to life and even animal rights 
bearing values of Rule of Law & Equality. 


2. No Stealing: Right to property is another core liberal and democratic notion 
people enjoy in astate for a dignified life. Dispossessing a person from its personal 
belongings tantamount to injustice, thus government should be responsive and 
accountable to protect right to property of its people. 


3. No sexual misconduct: This percept is akin to moder values of non- 
discrimination, gender equality and expects government agencies to be responsive 
towards gender issues so that no such incidence takes place. 


4. No-lying: The root cause behind all the forgery and misconduct in society is due 
to cheating and lying. Thus, if lay people and public officers including political 
leaders averse to this lying, many norms of good governance can be attained viz. 
transparency, responsiveness, accountability, participation etc. 


5. No-intoxicants: Aversion from indulgence to intoxicants drinks, drugs would 
lead to mindfulness, impartial decision making, and non-greediness. Eventually, 
mindfulness of people and government agencies would help reduce corruption, 
ensure transparency and consensus oriented governance. 


Now, having explored both modern and Buddhist views on various questions of 
common concern in regards to evolution of state and social contract as discussed in 
section-1 and aspects of state’s structure and functions in section-2, next section of the 
work will examine the case of Nepal. In doing so, the study aims to find answer for two 
major questions. The first, since Nepal is a post conflict society with history of many 
political struggles, what have been reasons for these all political struggles in Nepal? 
And, second question will dwell upon identifying what constitutional solutions have 
been offered so far? In finding answers to both the these questions, Buddhist approach 
will be employed to understand reasons behind political struggle and in identifying 
solutions offered in the constitutional provisions. 


Tracing Buddhism in the Constitution of Nepal 


As a post-conflict society, Nepal has adopted the federal, democratic, secular, 
and republican constitution with inclusive and participatory measures in 2015. Owing 
to its past political instabilities, the new statute is typically aimed at resolving many 
chronic socio-political problems the state of Nepal has been suffering through. Before 
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discussing these typical constitutional provisions in context of Buddhist philosophy, 
a brief historical account of problems associated with the state of Nepal is discernible 
here as discussed below. 


Sources of Conflict in Nepal 


As a society, Nepal’s main challenges remained intertwined with acculturation 
despite existence of variegated social diversity, parochial power sharing, uneven 
economic development, inefficient service delivery to far remote areas, under- 
representation of marginalized in state apparatuses and resultant social inequality 
(Mishra, 2016). Nepal, though territorially a small country and consists of mere 
thirty million people, it is composed of marked social diversity. Its modern history 
begins with the Gurkha ruler’s expansionism in late eighteenth century following 
the nation building process characterized by homogenization and acculturation. The 
nation-building process marked by oft quoted dictum of ‘one nation’, ‘one language’ 
and ‘one religion’, despite the presence of regional, religious, racial and linguistic 
diversities. Accordingly, the autocratic and feudal reigns of Shah and Ranas led to the 
centralization of political power, monopolization of resources, and domination of single 
culture at the cost of people’s rights. Consequently, political struggles for democracy 
remained the prime agenda which were negotiated twice with the constitutional status 
of monarchy, first time in 1951 and secondly in 1990. But frequent regime change, 
intervention from the palace, and the intra and inter parties conflict could not bring 
any significant change for the marginalized sections. Socio-political exclusion and 
exploitation against non-dominant communities continued even after democratic 
dispensations. From economic view point, the overall economy has been marked by 
exclusion on part of the marginalized. The fruits of development are concentrated in 
hands of few i.e. politically dominant class, identity groups and region. More explicitly, 
Nepal Living Standard Survey suggests clear association between the social groups 
and their HDI rankings (Report, 2014). All these factors facilitated for initiation of 
ethnic activism and regionalism. The situation provided a ground for CPN-Maoists to 
propagate a revolutionary path through armed struggle. Later, the peace was restored 
and so was democracy by a joint struggle of SPA® in 2006, overthrowing monarchy and 
with election of constituent assembly for adopting a new Federal Democratic Republic 
of Nepal. 


5. | SPAstands for seven parties’ alliance. These political parties believe in parliamentary democracy 
and begun a peaceful political movement in 2006 (Janaaandolan) against King Gyanendra’s 
autocratic movement to restore the dissolved parliament. These parties brought then insurgent 
Maoists to peace process to join multi-party democracy. 
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Cause & Effect Analysis of Political Struggles 

Now, we can analyze Nepal’s political trajectories: political instabilities, 
Maoist’s armed struggle, and ethno-regional activism by using Buddha’s cause & effect 
analytical construct of paticcasamuppada. Buddhist analysis of the causes of violence 
and conflict is classified into three categories: the external, the internal, and the root. 
Thus, conflict and war caused by injustice in political, social and economic structures 
are considered as the external causes (Yeh T. D.-I., 2006). Now, by interpolating this 
‘dependent-origination’ logic of Buddha, we can examine the recent political transition 
of Nepal as discussed below: 


Injustice as Cause: The demand for inclusive & participatory state mechanisms, 
aspiration for self-rule & shared rule, devolution of state resources and decision 
making process including formulation and execution of developmental plans and 
policies; were aimed at resolving existing injustice like social inequality, centralization 
of power, acculturation, monopolization of developmental programs and policies and 
uneven development. 


Movements as Effect: The decade long Maoist people’s war, people’s movement of 2006 
by seven parties alliance (SPA), Madhesh movement of 2007, indigenous nationalities 
movements like Khambuwan, Tamasaling, Limbuwan, Tharu, Dalit movements etc. in 
the following years were the effect of the causes mentioned above. 


Accordingly, Constitution of Nepal-2015 can be regarded as the testimony of 
compromise and understanding forged among various political and ethno-regional 
forces. The new statute signifies the understanding among various seven political 
parties in the form of SPA, the agreement between state and erstwhile Maoists in the 
form of 2006 comprehensive peace accord, and the compromise between state and 
various ethno-regional communities. People of Nepal reached these constitutional 
remedies through their representatives in Constituent Assembly I. 


Buddhism in the Constitutional Solutions 


Having applied Buddhist cause & effect analysis of recent political struggles of 
Nepal, the foregoing section examines constitutional provisions as solutions to these 
identified problems again by engaging Buddhist perspectives (Buddhism). It is so 
because promotion of human rights and equal rights along the social, legal, political 
and economic dimensions of collective structure is part of the Buddhism to eliminate 
the potential causal forces of conflict and violence’. In this regards, Buddhist famous 


6. Shih Yin-shun, 1980, Quoted in Theresa Der-lan Yeh (2006) THE WAY TO PEACE: A BUDDHIST 
PERSPECTIVE, International Journal of Peace Studies, Volume 11, Number 1, Spring/Summer 
2006 
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‘Four Noble Truths’, ‘Eightfold Paths’, ‘Five Percepts’ which is primarily aimed 
for lay followers’ inner peace; Buddha also propounds Six Principles of Cordiality 
(chakka saraniya dhamma sutta) for social and community life : 


ie Bodily acts 

ii. Verbal acts 

iii. Kindness toward other group members 

iv. Shares material gains with others 

v. Follows the same codes of conducts 

vi. Holds the same view that would lead destruction of suffering (Tan, 2019). 


While the first three regulates individual member’s acts upon other members, 
the last three refer to regulate communitarian policies. First, second and third virtues 
aim to inculcate tolerance, temperance and value of fraternity among the members 
of a community. These communitarian values facilitates in building an egalitarian 
society and help to restrain discriminatory practices. In turn, adherence to these norms 
would foster individual’s trust the community. The fourth principle of equal sharing 
material goods with each other denotes a fair distribution of economic resources 
among members within a community. The economic and financial justice could 
further reduce the attachment to material and monetary possessions as a root cause of 
conflicts. The fifth one, following the same codes of conducts, refers to the regulations 
of an organization premised on ‘rule of law’ and equality before law in a nation-state. 
Buddha also demands that the regulations should be founded on larger consensus 
and wider consultation stipulated with the purpose to completely alleviate suffering 
(Yeh T. D.-1., 2006). Similarly, during the constituent assembly deliberations, political 
forces and leaders committed for deconstructing the existing structure of state for the 
establishment of new Nepal. They were committed to common vow of ending all forms 
of discrimination, exploitation and domination through progressive restructuring of 
the state. The details can be discussed as below: 


a) Preamble: Based on the dhhammik principles of Buddhism, the constitution 
clearly aims to build to an egalitarian society based on participatory and inclusive 
principles by recognizing feudalistic, centralized, and exclusionary nature of state 
apparatuses. The preamble also aims to ensure economic equality, prosperity and 
social justice by eliminating discrimination based on variables like caste, region, 
language, and religion. This egalitarian essence of the constitution is akin to 
Buddhist principle of equanimity (upekkha) i.e. equal attitude towards everyone 
and discrimination to none. 
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b) 


oy) 


d) 


7. 


8. 
9. 


Accommodation of Ethnicity: As ethnic diversity has been common in the 
human society everywhere and atall times, there is no possibility for a single ethnic 
group to occupy either a particular country or the entire world. Understanding 
of this eternal truth is essential for reconciliation in any society. Accordingly, 
the constitution has adopted Ethnic Federalism primarily to accommodate 
its social diversity. Restructuring of seven provinces reflects ethnic makeup. 
Demographically, Hilly Janajati constitutes 39% in province -1; Madheshis itself 
consist of 87% of in province no-2. Similarly, the Hilly Janajatis comprises 53% 
Bagmati province. Tharu ethnic community is in considerable in Lumbini and 
Karnali Province. Likewise, Karnali and Sudurpaschim province constitutes 
majority of Khas Arya community. 


Participatory Measures: The new Constitution of Nepal has adopted measures as 
taught by Buddha to ensure participatory governance. In that regard, the election 
of the President and Vice-President held by an electoral college composed of 
members of both houses of federal parliament as well as members of all seven 
provincial assemblies.’ This constitutional provision facilitates ‘shared-rule’ 
providing equal say of the members of National Assembly of federal parliament 
who are basically representatives of the provinces. Additionally, the members 
of provincial assemblies also participate in the election though with different 
voting weightage. Further, the office of the President and the Vice-President 
has to elected from either from different gender or ethnicity®, ensure the gender 
based and ethnicity-based representation. Moreover, for the formation of federal 
parliament and all provincial assemblies the constitution adopts both-first past 
the post poll and proportional electoral system in 60:40 ratio.’ It is basically 
intended to resolve the problem of political under-representation and exclusion 
of non-dominant ethnic communities.. 


Regional Autonomy: Schedule five to nine of the constitution divides power 
among all three levels of governments. In total, 35 items having issues of 
national importance like defense, macroeconomic stabilization, international 
affairs including major tax base e.g. customs, excise duty, VAT and corporate and 
income tax is assigned to federal jurisdiction. Provinces have been assigned 21 
items to legislate upon issues of law and order, health, education, agriculture with 
revenue power on e.g. house and land registration fee, vehicle tax, agro income 
tax, tourism etc. Similarly, the local level entities are entrusted with 22 items with 
narrow taxes bases. Thus, jurisdictional autonomy has been guaranteed to all 


Article 62, Part 6 of the Constitution of Nepal-2015 


Article 70, Part 6 of the Constitution of Nepal-2015 
Article 84, Part 8 and Article 176 (1) & (3) Part 14 of the Constitution of Nepal-2015 
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three layers of governments and is co-ordinate to each other and not subordinate. 


e) Inclusive Arrangements: The constitution adopts reconciliatory approach of 
Buddhism to rectify injustices of past. In that regard, the Constitution of Nepal, 
Part-27 provisions for many constitutional commissions for the protection, 
promotion of interest of marginalized sections of society. There have been 
provisions for National Women Commission, National Dalit Commission, 
National Inclusion Commission, Indigenous Nationalities Commission, Madhesi 
Commission, TZharu Commission and a separate Muslim Commission. Thus, the 
constitution identifies various sections of Nepali society who are marginalized 
from the mainstream of national development. These commissions aim to 
provide rectificatory justice to those marginalized sections. 


Conclusion 


In this way, this comparative study finds Buddhist philosophy not only as an in- 
ward looking religion but also as one that contemplates on mundane issues. Analysis 
of its canonical texts like Sutta Pitaka, Vinaya Pitaka, Digha Nikaya and Jataka stories 
available in secondary literatures manifests concerns of individual and communitarian 
life. In fact, individual and virtues are central to Buddhist scheme of social life. Like 
its western counterpart, Buddhism displays scientific, rational and verifiable approach 
in understanding evolution of nature, life of people, state, society and its institutions. 
Buddhism shares the same theoretical footing on evolutionary theory of nature and 
the artificial nature of state. Buddha’s causal examination of individual suffering and 
social disorder predates modern thinkers by far in identifying root causes. While 
modern thinkers’ material interpretation underlines unequal material distribution 
as the root to social discord, Buddha proposes a much deeper analysis that it is the 
spiritual imbalance in the individual flaunted in the form of unequal distribution of 
matter. Accordingly, Buddha differs in offering inner transformation as the means to 
ends of social transformation. In other words, unlike western philosophy of outward 
approaches, Buddhist inner emancipation of individual is a must to obviate from social 
inequality, injustice, discrimination, corruption, conflict and other social problems. 
Correspondingly, Buddhism constitutes moral fashion to regulate individual life, 
community life, governance and even rulers conduct by supplying ethical codifications 
of Chatvari Aryasatyani, Aryaashtangmarga, Dasrajdhamanna, Panchsila, Chha 
Saraniya Sutta, Vinaya, and Dhamma. 


Through this analytical work this study finds Weberian reading of Buddhism 
(as apolitical, asocial and other worldly) is superficial, theoretically sloppy and 
analytically untenable. Rather Buddhism contributes a plausible alternative to resolve 
contemporary problems of the modern age. In fact, Buddhist spiritualism potentially 
can rescue challenges of western theorists; inter-state and intra-state conflict, climate 
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change, global corruption, poverty in global south, bad governance and sustainable 
development. Arguably, the study proposes further scholarship to liberate political 
philosophy from the Eurocentrism to preclude the misreading of non-western 
philosophies so as to offer alternatives to resolve these global challenges. This 
way, Buddhism as an alternative philosophical construct can both supplement and 
compliment western endeavors to mitigate these challenges. 
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Abstract 


The Buddha spent about forty-five years of his life teaching his noble dharma for the welfare of 
beings. All the dharma the Buddha has taught have purposes that those teachings should be antidote 
for disturbing emotions and provide deliverance for those who preach and practice the teaching. The 
present paper attempts to essentially highlight the entire teachings of the Buddha in a nutshell in simple 
terms. The concept of The Eight Noble Paths which generally discussed in the context of the Four Noble 
Truths is also emphasize here with the consideration for better understanding the teachings in brief. 


Keywords: Si/a, causes, Prajna, Pratitvasamutpada, enlightenment, Lumbini. 


Introduction 


The life of Buddha can be divided into three segments, i.e., twenty-nine, six 
and forty-five, which means he was born in the Lumbini garden in 623 BC, Nepal, 
remained in the palace of Kapilavastu for twenty-nine years, thereafter, six years he 
practiced ascetic meditation under the Bodhi Tree and attained enlightenment at the 
age of thirty five at Bodhgaya. He has given teachings to all the sentient beings for 
forty five years in different places by remaining three months retreat during summer 
each year which includes eighty years. During these entire forty five years he has given 
various teaching for the benefit of all the sentient beings and many have been liberated. 
Thus the essence of his teaching can be summarized in one verses as follow: 


Abandon all Negative actions; 

Develop perfect virtue; 

Control your own mind. 

This is the teaching of Buddhas! 

All the negative actions included in the desire, hatred and ignorance, which we 


try to eliminate completely and perfectly develop your concentration how to lead all 


sentient beings in the state of libration by controlling one’s own mind can able to 
achieve the state of enlightenment. This is the real teaching of Buddhas. This very verse 
also established discipline, concentration and wisdom which are generally known as 
Sila, Samadhi and Prajna. 


1. Sabbapapassa akaranam kusalassa upasampada 
Sacittapariyodapanam etam Buddhanusdsanam 
Dhammapada Pali, Chapter, XIV, Verse, 5, p.p.. 128. 
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Buddha has also discoursed one more verse which also includes teaching of his 
philosophy and law of life. Thus it stated in the Vinaya: The great Arhat Ashvajita 
has said: 


The entire phenomena arise from causes. 

These cause have been taught by the Tathagata 

He has also taught about cessation of such causes. 

This is the teaching of the Mahasamano.’ 

Here, entire phenomenon is indicating the truth of suffering (Dukkha satya). 
According to the Theravada tradition, it enumerates eight kinds of sufferings. Those 
are birth, aging, illness, death, union with what is displeasing, separation from what 
is pleasing, not to get what one wants, in brief, the five aggregates subject to clinging 
are eight suffering. But, according to the Milasarvastivaada and Mahayana schools 
that very truth of suffering is also categorized in three kinds. They are suffering of 
pain, suffering of change and suffering of condition. These sufferings are originally 
arising from causes. Here, cause is referring to the origin of suffering, i.e. (Samudaya 
satya) which is generally taken as desire, hatred and ignorance, the entire root of 
defilement. Thus these causes of suffering are taught by the Zathagata Buddha. He also 
taught that cessation of suffering and it’s Nirvana (Nirodha Satya) and how to achieve 
Buddhahood by practicing his eight noble paths (Marga Satya) or five paths. This is 
the teaching of the Mahdsamana. 


Twelve Link 


This very verse also includes twelve links (Pratityasamutpdda) of the entire 
phenomenon the truth of suffering should be understood as sevenfold: 1.) Third 
Consciousness (Vijnana) 2.) Fourth name and form Nama-rupa 3.) Fifth six sensory 
sources (ayatanas) 4.) Sixth contact Ssparsa). 5) Seventh sensation (Vedana) 6.) 
Eleventh birth (Jati) 7.) Twelfth old age and death (Jara-marana) 


These phenomena are said to "originate from causes", since they arise due to five 
factors. Thus, these phenomena are the root of all the defilement (K/esha) originated 
from causes (Karma). They are 1.) First ignorance (Avidyda) 2.) Eighth thirst (Trishna) 
3.) Grasping (Upddana) 4.) Second formations, (Samsdakra) and 5.) Tenth becoming 
(Bhava). 


The cessation of these seven and their five causes which cease these causes." 
This is also referred to as pacification, liberation and nirvana. 


2. Ye dhamma hetuppabhava hetum tesam tathagato aha 
Tesam ca yo nirodho evamvadi mahasamano Mahavagga, pp. 60, Pratityasamutpada Sutra, Derge 
Edition, 212, Kagyur, Sutra section, vol. Tsha, p.p. 119. 
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The cause, ignorance, that formations and the rest, up to old age and death, 
arise without an agent. This is the progressive sequence. Knowledge that the causes, 
ignorance and the rest, have ceased is known as the sequence of reversal. Countering 
ignorance prevents the formations and the rest from arising. It is the Great Sramana 
who teaches this to his great disciple Arhat Ashvajita. Later the great disciple of Buddha 
Sariputra and Maudgalyanaputra have opened their wisdom eyes and liberated from 
this very samsara by hearing this verse. 


This verse became very famous and later it was carved on clay and put in the 
stupa. In the Mahayana tradition by applying Om on the beginning and Svahd at the 
end it is used as mantra as complete teaching of Buddha. 


Path: Eightfold Noble Path 

For the liberation and attainment of Nirvana, the sentient beings must practice 
Buddha's teaching which is generally known as Eightfold noble truth or five paths 
according to the Mahayana tradition. 


According to the Theravada tradition Buddha introduced his deep and profound 
doctrine and practice of morality in the eightfold noble path which is also known as the 
middle path of conduct. For the ordinary practitioners, the practice of these eightfold 
paths will lead to good rebirths, whereas the transcendent or noble beings (Arya) who 
embark on this journey shall go beyond rebirth, to the state of Nirvana. 


The eightfold path also included practices of the ten virtues and the three Siksa 
i.e. Discipline (Sila), Concentration (Samadhi) and Wisdom (Prajfid). However, 
according to the Mahayana tradition, the complete practice of these eightfold path can 
be found only in a noble superior being, Arahanta. Therefore, it has been called the 
complete practice of Aryamarga. 


Eightfold Noble Path According to the Theravada Tradition 


Eightfold Noble Paths Among these eightfold noble paths: 1) Right Speech, (2) Right 
Action, and (3) Right Livelihood are included in Morality. (1) Right Mindfulness, (2) 
Right Concentration and (3) Right Effort are included in concentration, and (1) Right 
View and (2) Right Resolve are included in wisdom. 


Morality 
(1) Right speech: The abandonment of four verbal non-virtues. 


(2) Right action: Abandonment of five wrong actions of body, 1. Killing, 2. 
Stealing, 3. Sexual mis-conduct 4. Gambling 5. Addiction of intoxicates. 


(3) Right livelihood: Abandonment of engagement with crime and wrong 
activities in earning one’s livelihood. 
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Concentration: 


(1) Right mindfulness: Keeping the practice of four close-mindedness and 
contemplations. To keep the promise of cultivating and maintaining mindfulness. 
There are four kinds of mindfulness: contemplation of body, feelings, mind and 


Dharma. 

1. Attention on the activities of own body during standing, sitting, working, 
sleeping and walking. 

2. Attention on self-experiences of suffering and happiness. 
Attention on self mindfulness; such as to analyze the engagement of 
attachment with attachment mind, engagement of hatred-anger with hatred 
anger and engagement of ignorance with the ignorance 

4. Attention on all the phenomenon activities such as changing and 


improvement of all self attitude and concentrate that all the phenomenon 
are selflessness and emptiness. 


(2) Right concentration: To keep close watch on one’s own non-virtuous 
activities, and attachments through the four close contemplations. 


(3) Right effort: Abandonment of sloth and distraction into non-virtuous 
activities, and striving for virtues. 


Wisdom 
(1) 


2) 


Right view: The concentration of perfect thought. To understood the 
complete meaning of four noble truths; the policy of twelve dependent 
originations; to know completely the misconduct and its causal thoughts; 
recognize good conduct and its causing view. There are sixty-two wrong 
views to be counteracted through the right view. 


Right resolve: To keep the promise not to keep negative intention to harm 
others. To make efforts for abandonment of negative-actions and violence, 
harmful intent, detached for attachment, intention of anger, and intention 
for violence. 


Eightfold Noble Path According to the Mahdyana Tradition 


The characteristics of the Eightfold Noble Paths stated in the Arya Maitrinatha’s 
Mahayana Sitralankara is as follows, 


“(The Eightfold Noble Path) follows after (the Path of Seeing) because (1) the 
person has the realization (of emptiness in the meditation stage of the Path of Seeing), 
(ii) (the person) knows how to deliver (to others) and (is motivated) to teach, and 
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(iii) (iv) (v) (the person) has the three pure activities, and meditates upon these as the 
antidotes for the obscuration of (vi) knowledge, (vii) the path and (viii) the supreme 
qualities.” 


Turning of Each Factor of the Noble Eightfold Path 


Three Right views in general: 


i) Theright worldly view: Accepting the causality of actions, re-incarnation, 
the Triple Jewels and so forth. These are like looking at a visual object at 
night. 


ii) The right view of the Learner: This is done in accordance with the 
existence and non-existence of true grasping when phenomena appear. 
On the Paths of Accumulation and Application, there exists true grasping 
towards phenomena. On the paths of Seeing and Meditation, there exist two 
phases to each stage of practice, the meditation phase when just the reality 
of emptiness is directly seen, and the phase of post-meditation attainment 
when the phenomena of the ordinary world return, and while on these 
post-meditation phases of the Path of Seeing and the Path of Meditation 
phenomena are grasped as imputed. On the post-meditation phases for 
the 6th Bodhisattva level and above, because of having the perfection of 
wisdom, the practitioners abandon even grasping at untruth and eliminate 
even the concepts of true existence and untrue existence. They merely 
have appearances which look like a visual object of the day time when it is 
cloudy. 


iii) The right view of the person who is No-Longer a Learner: He or she sees 
emptiness as the nature of phenomena during the meditation stage which is 
free from all the fabrications of existence, non existence and so forth. This 
is like looking at a visual object during the day when there are no clouds. 


3. .YathabodhanuvrttaSca tadudhrvamupajayate / 
Yathabodhvyavasthanam praveSasca vyavasthitau (64) 
Karmatrayavisuddhisca pratipaksasya bhavana 


Jneyavrattesca margasya vaisesikagunasya ca (65) 

Rea GR GT HIN RTY RTT] 

FATA HINA FIAT ARTA] OM 

BATTS RTARTA] FNS AR AAR A] 

Bie, HABA SAGA DA] [HANA AR Hersey 64 

Asanga Viracita: Mahayana Sitralankara: Chapter XIX, Verse 64-65 p.p. 139, Published by 
Mithila Institute of Darbhanga, 1970. 
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Furthermore, we may classify this right view into two: i) Right View knowing 


the nature of Conventional Truth, and ii) Right View knowing the nature of Ultimate 
Truth. The first; knows compounded phenomena as having the nature of impermanence, 
suffering and so forth, or is knowing that the nature of the body is the assembly of 
many impure things such as flesh, blood, pus and so forth, knowing that all feelings 
have a nature of suffering, that the mind is impermanent and that all phenomena are 
inter-dependent. The second is the one that is related to the first among the Eight Noble 
Paths. 


1) 


2) 


3) 


4) 


5) 


Right View: means the realization of the post-meditation phase in conformity 
with the meditation stage of Path of Seeing i.e. confirming that this kind of nature 
is understood during the meditation stage of the Path of Seeing. 


When we apply this to the general practice of ordinary people it refers to choosing 
the right/perfect aim before we act in anything. 


Right Resolve: means knowing the right way to teach that very nature which 
oneself has realized during the meditation stage of Path of Seeing. 


When we apply this to general practice of ordinary people just having the 
right aim is not sufficient. One should realize in one’s mind all the possible 
methods/means needed in order to achieve that aim. When a person knows many 
different methods one has many different means of achieving the aim. 


Right Speech: means the right action of speech in explaining to others what 
oneself has realized, or answering what has been asked by others. 


When we apply this to the general practice of ordinary people, if a person knows 
all the methods but he/she cannot express them properly through speech that is 
familiar to ordinary people, then one cannot benefit others very much. 


Right Actions: mean abandoning improper activities and indulging in perfect 
activities of body and speech. 


When we apply this to the general practice of ordinary people, in order to 
achieve that aim the person should abandon all unfavourable activities of body 
and speech and should abide in favourable activities. 


Right Livelihood: means abandoning improper livelihood and abiding in right 
livelihood according to the Dharma taught by the Buddha. Perfectly knowing how 
to abide in the Middle Way livelihood abandoning both extremes of excessive 
and least foods, clothes and residences. 


When we apply this to general practice of ordinary people, in order to achieve 


that aim the person should abandon all the unfavourable foods, clothes, residence etc. 
and should rely on favourable foods and so forth. 
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6) 


There are 5 kinds of improper livelihood: 


i) Simulating Moral Conduct in order to obtain wealth and respect: For 
instance, in keeping to vows. Aiming for wealth and respect, the person 
abides in moral conduct, abides in solitude, doesn't accept offerings, relying 
on inferior things and so forth in order to produce faith in one by others. 


ii) Praising in order to obtain wealth and respect: For instance, expressing 
polite words. Aiming for wealth and respect the person uses pleasant 
words in accordance with the wish of others, declaring one’s own excellent 
qualities, giving teachings and so forth. 


iii) Indirectly asking for the Thing in order to obtain that very thing: For 
instance, praising the thing to others. Aiming for wealth, showing physical 
problems or poverty, one praises the desired things and so forth. 


iv) Directly Blaming Others in order to obtain the thing by force: Aiming 
for wealth the person blames others because of their not giving to him, 
blaming when something is given to others, begging through pushing and 
so forth. 


v) Wishing to obtain Wealth through wealth: For instance, giving praise 
for the things obtained previously. Aiming for wealth, the person says such 
and such other person is very generous, praises him by saying 'you are 
great sponsor’, praises by saying 'giving wealth is the best practice’ and so 
forth. 


Right Effort: means making efforts not to get upset in order to meditate for 
longer periods on the realization of the real nature which is the antidote for the 
obscuration of knowledge. 


When we apply this to general practice of ordinary people, in order to achieve 


that aim the person should have aspiration and enthusiasm. 


7) 


8) 


Right Mindfulness: means not forgetting the object which is the path of the 
unification of both tranquillity and insight, and not giving an opportunity to raise 
dullness, agitation and so forth. It is the antidote to the obscuration of the path of 
the unification of tranquillity and insight. 


When we apply this to general practice of ordinary people, in order to achieve 
that aim the person should have recollection for as long as the aim is not 
accomplished. 


Right Concentration: means the meditation which becomes antidote to the 
obscuration to obtaining the supreme qualities of clairvoyance and so forth. 


When we apply this to general practice of ordinary people, in order to achieve 
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the aim the person should have good focus on the aim. 


In accordance with the Three Trainings, the Ist and 2nd paths or factors belong 
to the Training of Wisdom. The 3rd, 4th and Sth paths or factors belong to the Training 
of Moral Conduct, and the 6th, 7th and 8th paths or factors belong to the Training of 
Concentration. 


Gist 

According to Sravaka tradition all the Eight Noble Paths exist from the Path of 
Seeing but, according to Mahayana tradition these exist from the Path of Meditation 
to enlightenment which is found different in these two traditions. 


Results or Functions: 


With regard to functions it is mentioned in Arya Maitrindtha’s Madhyanta 
Vibhanga as follows: 


Determination, production of understanding, 

Three aspects that inspire confidence in others, 

And the remedy for conflicting factors— 

These are the eight branches of the paths. 

It is held that others are made understand of 

The view, discipline, and few material needs. 

Afflictions, subsidiary afflictions, and mastery— 

These are antidote of conflicting factors. * 

Thus, the first factor causes discernment and second cause understanding. The 
three factors are third, fourth and fifth cause the trust of others. The remaining factors, 
sixth, seventh and eighth are the antidotes to the obstacles. These are the Eight Fold 
Noble Paths. 


i) Right View: completely establishing or realizing the true nature of 
emptiness as it is. 


ii) Right Resolve: the causal motivation which creates understanding for 
others of whatever oneself has realized. 


iii) Right Speech: producing confidence in others that that very person is 
endowed with the right view because of giving the teachings through the 


4. Paricchedoatha sampraptih parsambhavana tridha 
Vipaksapratipaksasca margasyangam tadastadha // 4/10 
Drastau Sileatha samlekhe paravijnaptirisyate / 
Klesopaklesabaibhutvavipaksapratipaksata // 4/11 
Arya Maitrinatha’s Madhyantavibhangasastram, Chapter IV, verses 10-11 p.p. 136, Motilal 
Banarasidass, New Delhi, 1971. 
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perfect speech. 


iv) Right Actions: producing confidence in others that that very person is 
endowed with right conduct because of abandoning the non-virtues and 
establishing the virtues. 


v) Right Livelihood: producing confidence in others that that very person 
is endowed with right sustenance because of abandoning the improper 
sustenance and abiding in right sustenance. 


vi) Right Effort: provides the antidote to the obscuration of knowledge. 


vil) Right Mindfulness: provides the antidote to the obscuration of the path of 
the unification of tranquillity and insight. 


viii) Right Concentration: provides the antidote to the obscuration to attaining 
the supreme qualities of clairvoyance and so forth. 


Conclusion 


The understanding of four noble truths and eightfold noble path is not easy. It is 
very deep and profound. Those who ever understood the complete philosophy of four 
noble truths and system of eightfold noble paths, he/she can understand the complete 
philosophy of Buddhism and how to practice it with day to day activities in a very easy 
way. 


Although there are slight differences in expression of four noble truths and 
eightfold noble paths in various Tripitakas of Buddhist schools, but the concept of 
understanding the four noble truths and eightfold noble paths has not much differences 
in the practical. This is very amazing, and shows the greatness of Buddha’s teaching. 
Thus, his teaching is the biggest contribution to whole world and the Universe. 
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Abstract 


Lumbini, the birthplace of Gautama Buddha, is one of the most important Buddhist sites in the 
world. Due to national and international efforts, Lumbini is now becoming a popular destination for 
Buddhist heritage tourism. The Second World Buddhist Conference has identified Kapilvastu, Devadaha, 
and Ramgram as major Buddhist sites in Nepal, including Lumbini. Apart from these places, Kapilvastu, 
Rupandehi, and Nawalparasi districts have many places related to the life of Buddha and Buddhism. 
Lumbini is now becoming a major destination for Buddhist tourism and has also become a distinct 
identity of heritage tourism in the world. Despite the significant Buddhist heritage, tourism is poor in 
places other than Lumbini. This paper analyzes the state and potentialities of tourism in Buddhist sites 
other than Lumbini proper. It also outlines some explore possibilities available in the greater Lumbini 
area that can establish Lumbini as a leader in heritage tourism in the greater Lumbini area. 


Keywords: heritage tourism, heritage sites, greater Lumbini area, leadership 
Introduction 


Heritage Tourism 


Any historical or cultural facts, practices, physical structures based on 
civilization, art, culture, traditions, and beliefs are the heritage. Heritage may be 
both visible (tangible) or invisible and cultural or natural. The term heritage has a 
simple and obvious relationship with the notion of inheritance meaning the survival 
of things into the present day, including objects, works of art, buildings, landscapes, 
traditions, and ideas that were produced, valued, or used by people in the past (Cowell, 
2008). Heritage is created based on socio-cultural practices of the past and since such 
heritage is unique, it is of interest to the present generation. Some heritages have 
been continuously practiced by the community from the past to the present and some 
heritages have disappeared from practice, memory, and records. 


As the heritage reflects the history, civilization, tradition of the past and its 
closeness to the present, for those who want to understand the society, history, and 
civilization, visiting and observing the heritage area is considered very important for 
the tourist and the scholar. The tourism activities that are done with the tangible or 
intangible heritage at the center are heritage tourism. Heritage tourism can be defined 
as visiting historical and archaeological sites to acquire knowledge or entertainment. 
By managing the available resources, constructing the properties and highlighting 
and formulating the properties, preparing interesting packages for the tourists, and 
attracting the tourists, the work of taking advantage of the tourism is done in heritage 
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tourism. 


Heritage is about a special sense of belonging and continuity but visits are 
recalled for many reasons other than the sense of history alone (Miller, S 1989). 
Heritage tourism, one of the fastest-growing segments of the tourism industry, is the 
most common economic-use resource of heritage. Heritage tourism can be a source of 
generating funding, educating the global and local community, and influencing policy 
(McKercher & du Cros, 2002; Giri,2021). 


Heritage tourism uses assets of historic, cultural, and natural resources that 
already exist. Rather than creating and building attractions, destinations look to the past 
for a sustainable future. Indeed these assets need preservation and often restoration or 
interpretation, but the foundation for creating a dynamic travel experience lives on in 
the stories and structures of the past (Hargrove, 2002). 


Heritage tourism appears to be growing much faster than all other forms of 
tourism, particularly in the developing world and is thus viewed as an important 
potential tool for poverty alleviation and community economic development 
(UNWTO, 2005). Heritage tourism typically relies on living and built elements of 
culture and refers to the use of the tangible and intangible past as a tourism resource. 
It encompasses existing cultures and folkways of today, for they too are inheritances 
from the past; other immaterial heritage elements, such as music, dance, language, 
religion, foodways and cuisine, artistic traditions, and festivals; and material vestiges 
of the built cultural environment, including monuments, historic public buildings and 
homes, farms, castles and cathedrals, museums, and archeological ruins and relics 
(Timothy and Boyd 2006). 


From a tourism perspective, heritage provides ample opportunities for different 
ways of seeing and valuing the past (Boniface and Fowler 1993). While both cultural 
and natural heritage has the potential to create a foundation for tourism's growth, tourism 
itself has the power to generate funds that make preservation possible (NWHO, 1999). 
In reality, however, these funds may be used by the authorities or private stakeholders, 
and not directly benefit local communities. Besides its role in economic development, 
heritage tourism has also been accepted widely as an effective way to achieve the 
(cultural) educational function of tourism (UNESCO 1965). 


It enables tourists to become more interested in distant cultures and societies 
(and their safeguarding). Sometimes, heritage tourism provides a means of establishing 
local pride because it emphasizes presenting and acknowledging the local value and 
cultural memory while allowing local communities to connect with the wider world 
(Edson 2004). 


All sites associated with the birth and life of the Kanakmuni, Krakuchhand, and 
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Shakyamuni Buddha are the major Buddhist sites in Nepal. The concept of the greater 
Lumbini area has been introduced by including such Buddhist heritages in Kapilvastu, 
Rupandehi, and Nawalparasi districts. (Rai, 2021). It is estimated that there are more 
than 200 archeological sites associated with the Buddha within the greater Lumbini 
area, and archeological research, conservation, and development work are underway 
on those sites. Lumbini, the birthplace of the Shakyamuni Buddha, was inscribed 
on the World Heritage List in 1997 and has been identified as a World Peace City. 
Lumbini Buddhist Circuit has been declared by connecting Lumbini with the Buddhist 
heritage sites in Kapilvastu district, Devadaha in Rupandehi, and Ramgram in West 
Nawalparasi district. Buddhist heritage tourism is now booming in these Buddhist 
sites. 


Lumbini as a Center of Buddhist Heritage 


Shakyamuni Buddha was born in the Lumbini Garden between Kapila and 
Koliya kingdoms. At that time, Koltya and Kapilvastu Shakyas of Devadaha used to 
take care of the Lumbini garden together and it is mentioned in Buddhist scriptures 
that the Lumbini garden was very beautiful. (Bidari, 2004 ). After the Buddha's 
Mahaparinirvana, Buddhist pilgrims started coming to visit Lumbini. Emperor Ashoka, 
who visited Lumbini in 249 BCE, erected the Ashoka Pillar, in which he mentioned the 
birthplace of the Buddha. Although Lumbini is mentioned in various Buddhist texts 
and travelogues of Chinese travelers, Lumbini has long been in ruins. The location of 
Lumbini was discovered in 1996 during a search for Buddhist heritage. Since then, 
archeological excavations and reconstruction works have been carried out in Lumbini. 
Due to its unique archeological and religious significance, Lumbini was inscribed on 
the UNESCO World Heritage List in 1997. The archaeological remains, which were 
excavated throughout the last century and which are now conserved at the site, provide 
testimony of these pilgrimages since the 3rd century BC. It is for these reasons, that 
Lumbini was inscribed on the World Heritage List in 1997(Rai, et. al., 2006). 


The then United Nations Secretary-General, U. Thant's pilgrimage to Lumbini 
in 1967 became a milestone in the recent history of the development of Lumbini. And 
the Lumbini Master Plan designed by world-renowned architect Prof. Kenzo Tange, 
plan was approved by the Nepalese government in 1978. The Master Plan covers an 
area of three miles, oriented along the north-south axis, encompasses three zones (1) 
The Sacred Garden, (ii) The Monastic Zone, and (i11) The New Lumbini Village, based 
on the notion of the path to enlightenment. Each of the zones extends over an area of 
one square mile 


The Sacred Garden represents the southern part of the Master Plan and comprises 
the sacred birthplace of Sakyamuni Buddha. Historical monuments and objects of high 
archaeological, religious, and spiritual value located in this zone include the Maya 
Devi Temple, the Asoka Pillar, the Marker Stone, the Nativity Sculpture, Sacred Pond 
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(Puskarini), and many structural ruins including Buddhist Viharas & Stupas. The 
Sacred Garden landscape is encircled by a Circular Pond and a Circular Levee, which 
symbolize the purity and simplicity of the mandala, a mystic symbol of the universe. 


The Monastic Zone is in the middle of the master plan and has been divided 
into two zones by a canal. Eighteen Mahayana monasteries are constructed in the 
West Monastery Zone and eight Theravada (Hinayana) Buddhist monasteries and 
one Vipassana meditation center in East Monastic Zone. The Statue of Baby Buddha, 
Central Canal and its boating facility, the Eternal Peace Flame, the Peace Bell, etc. in 
the monastic zone is of great interest to the visitors. Hotels, Visitor Information Center, 
Lumbini Museum, Lumbini International Research Institute (LIRI), Administration 
Complex, etc. are located in New Lumbini Village. Other important sites of visitors’ 
interest in New Lumbini Village include the World Peace Pagoda of Japan and the 
Lumbini Crane Sanctuary (LCS). 


Buddhist Heritages Outside Lumbini Village 

The Greater Lumbini Area (GLA) comprises the three Nepali districts of 
Rupandehi, Nawalparasi( West), and Kapilabastu, and is centered on the UNESCO 
World Heritage Site of Lumbini. The GLA contains hundreds of archaeological sites, 
some of which are directly associated with the life of the Buddha. Key sites include 
Lumbini, where Lord Buddha was born, Tilaurakot-Kapilavastu, the city in which he 
spent the first 29 years of his life, and Ramagrama, one of the original eight nirvana 
stupas which having Buddha's relic. Tilaurakot and Ramagrama are on the tentative 
list for UNESCO World Heritage Status (Coningham et. al. 2019). 


The greater Lumbini area covers Kapilvastu, Rupandehi, and Nawalparasi 
districts. These three districts of the Tarai are rich in religious and cultural heritage. 
These three districts have many archeological and cultural Buddhist heritages. 


A. Kapilvastu District 


Kapilvastu is considered an open archeological museum. More than 140 
archeological sites are identified in Kapilvastu. Ancient Kapilavastu is the home state 
of Buddha under Shakyamuni. Tilaurakot of Kapilvastu was the court of Shakyabanshi 
king Suddhodhana. Tilaurakot is considered to be the site of origin of Buddha's father's 
family and "one of best-preserved urban forms and environs of any provincial city 
within the early historic archaeology of South Asia" (Allen, C.2008). 


Buddha spent 29 years of his life in Tilaurakot, which is 3 km north of Toulihawa 
Bazaar. The famous Chinese travelers Fahtyan and Hu-yan-sang mention that the 
palace of King Suddhodhana was located at this place. Recently, the Government 
of Nepal has declared Tilaurakot as Tilaurakot Kapilvastu Protected Heritage Area. 
Kudan is 2 km south of Toulihawa. After attaining enlightenment, Gautama Buddha 
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met his father at this place. Currently, the area is a major Buddhist attraction in 
Kapilvastu. Krakuchchhand Buddha was born. in Gothihawa, which is located to the 
west near Kudan. Niglihawa which is situated 8 km north of Toulihawa, is believed 
that Kanakamuni Buddha was born in this place, The Lumbini provincial government 
has set up Buddha Parks in Gotihawa and Niglihawa. Ancient Buddhist archeological 
sites like Araurakot, Sagrahawa, and Sisahantya are situated nearby Toulihawa. 


B. Rupandehi District 


Devadaha is located in the northeast of the Rupandehi district. This place was 
the capital of the Buddhist Koliya kingdom. Queen Mayadevi, Prajapati Gautami, 
and Princess Yashodhara were born in this place. Gautama Buddha spent some of his 
childhood in this place. In the seventh year of attaining enlightenment, Buddha came 
to Devadaha and gave a discourse. Devadaha has archeological sites like Bhawanipur, 
Khayardanda, Kanyamai, Bahirimai, Devadaha (Pool of Gods), Bairimai ( Kunwar, 
2002). The holy river Rohini flows on the western border of Devadaha. The river 
Rohini is described in detail in the Buddhist text Lalitvistara. There is a Kunwarbarti 
temple on the banks of the river Rohini. Archaeological materials are scattered around 
this temple. 


Butwal is the center of Lumbini Province, situated at the foot of the Chure Hills. 
The famous scholar Yogi Narharinath mentions that this city was a Buddhist village ( 
Yogi, 2021). Old Butwal is a heritage city. There are Buddhist centers including Padma 
Chaitya Vihara, Purna Chaitya Vihara, as well as the historic Jitagadhi Fort and Mani 
Mukunda Park. Sainamaina, the ancient town is situated 13 km west of Butwal. It is 
also called ancient Samagama and Mainpur town according to Buddhist literature. 


C. Nawalparasi (West) 


Ramram is also one of the four major Buddhist sites in Nepal. The Ramgram 
Stupa is located on the banks of the Jharhi River, 8 km south of Parasi Bazaar, the 
district headquarters of Nawalparasi (West). Enlisted as UNESCO’s Tentative List of 
World Heritage in 1996, Ramagrama is a site of great archaeological and pilgrimage 
importance as the stupa is believed to have the body relics of Lord Shakyamuni Buddha. 
Among the eight Sakyamuni Buddha's relic stupas, this is the only one that is still in its 
original form. Archaeological site Panditpur is located 13 km west of Parasi Bazaar. 
Archaeologists have speculated that the site may have been the capital of the ancient 
Koliya kingdom. Archaeological excavations and conservation works are being carried 
out here. Anoma ghat ( Thadi Ghat) is also situated in Susta Rural Municipality of 
Nawalparasi district, on the bank of Narayani river (Anoma river), which is a famous 
river mentioned in Buddhist literature. It is mentioned in the life stories of Buddha that 
Siddhartha, after leaving Kapilvastu, crossed this river on his horse 'Kanthaka' and 
from here sent off his attendant Chandaka. At this place, he took off his royal robes, 
cut his hair, and threw it away (Jaiswal, 2020). Similarly, Kakarpatta in Sarawal Rural 
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Municipality and Halidasan (Buddhamangal Lake) area in Bardaghat Municipality are 
believed to be Buddhist cities. Local and state governments are working to protect and 
promote these sites. Buddhist heritage tourism has started in these places. 


Tourism in Greater Lumbini Area 


Greater Lumbini Area is an outstanding heritage tourism circuit hallowed by the 
births of the three Buddhas: Krakuchhanda, Kanakamuni, and Sakyamuni. It is the 
best place for Dhamma discourses, meditation, worship of Buddha, spending old age, 
and a reclusive and spiritual vacation. The region also offers an ample opportunity for 
spiritual learning and self-realization, visit/worship Lumbini international monasteries, 
offering dan, pilgrimage to sacred shrines. These whole bunches of pious acts of 
self-purification, devotional pilgrimage, donations, worship, meditation, etc. make 
spiritual/pilgrimage activities in GLA which is a lifetime dream of many aspirants and 
eager people around the world (Rai, 2020). 


Due to internal and external support, Lumbini is becoming a spiritual and tourist 
destination in the world. Lumbini is the most visited place in Nepal. In 2015; 129,118 
and in 2016, 136,253 third-country tourists visited Lumbini. In 2015, 7 lakh 48 thousand 
294 domestic and foreign tourists visited Lumbini. Of the 1,779,086 people who 
visited Lumbini in 2019, 1,411,178 were Nepalese and 2,4,825 were Indians( Nepal 
Tourism Statistics, 2021). Although some tourists reach Tilaurakot, Kudan, Ramgram, 
and Panditpur Devdaha, they return after observing for a few hours. Tourists visiting 
Lumbini and other Buddhist sites do not stay long and spend less, so the expected 
benefits from Lumbini tourism have not been achieved ( Rai, 2021). 


Lumbini has been promoted by the Government of Nepal as a major tourist 
destination in the tourism market. The excavation, conservation, development, 
and promotion of Lumbini as a major Buddhist heritage site are being undertaken 
by the public and private sectors. However, the number of tourists and their stay in 
Lumbini has not increased. Greater Lumbini Area has not been able to attract tourists 
to understand, observe and express its heritage, which has weakened its heritage 
conservation programs. 


Lumbini is the common destination for all, free from religion, race, sex, and 
discrimination. Pilgrims visit pilgrimage sites for wisdom and purification and 
believe that it is the way to Buddhist paradise after death. There is no compulsion 
for pilgrimage but it could be one of the ways to attain nirvana (liberation). It could 
be also a peace-tourism destination. Great heritage sites are a place of attraction for 
everybody irrespective of their religious faith. It is therefore logical and relevant that 
Lumbini is a place of reverence for entire peace-loving people as well as historical and 
archeological interest groups of people. Today, Lumbini can be considered a synonym 
for the world peace center and a top-class pilgrimage destination in the world. Lumbini 
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is one of the most important and the greatest holy site for Buddhists. Buddhists from 
the world as well as domestic ones feel pride and satisfaction, fulfillment in life while 
visiting Lumbini which is equally popular among non-Buddhist visitors in the world ( 
Kunwar and Ghimire, 2012). 


Tourism Leadership 


Tourism leadership is to help in the tourism development of other regions by 
using its tourism image. Only established and preferred tourist destinations can lead 
to tourism (Kozak,2014). Now Lumbini is becoming a Buddhist heritage and tourist 
destination in Nepal. In such a situation, Lumbini can lead the Buddhist heritage 
tourism in the greater Lumbini region in the following ways. 


A. Use of Lumbini World Heritage Image 


Lumbini and its surroundings are sites of Buddhist heritage. The culture and 
traditions of the Lumbini area are important assets in themselves. These heritages carry 
a lot of tourist potential. Lumbini is the only ancient Buddhist heritage outside the 
valley included in the World Heritage List. Being on the heritage list is good marketing 
in itself. The inclusion of heritage sites in the list of UNESCO world heritage sites 
can have significant and robust positive effects on the number of international tourist 
arrivals (van der Aa,2005; Su & Lin 2014). Holding World Heritage status can enhance 
the recognition and image (Smith, 2002; Jimura, 2007) of the site. Both recognition 
and image are significant elements of tourism and destination marketing. The power 
of World Heritage status as a brand is one of the key themes that has been examined 
well in marketing, heritage, and/or tourism studies (Hall and Piggin, 2003; Timothy, 
2011). As Lumbini is a World Heritage Site, it is easy to promote tourism. Recently, 
the process of including Ramgram and Tilaurakot in the heritage list has been started. 
Archaeologists have identified more than 200 archeological sites in that area. The GLA 
bears a big tourism potential that can attract thousands of tourists from the world over 
(Rai, 2018). Since the tourists visiting the Buddhist heritage included in the heritage 
list will be willing to visit other nearby heritages, the number and stay of tourists in 
other heritage sites will also be increased. 


B. Lumbini Development Trust 


Lumbini Development Trust(LDT) was formed by the Government of Nepal 
in 1985 under the provisions of the Lumbini Development Trust Act 2042 (1985) 
to implement the Lumbini Master Plan and to explore, excavate and protect the 
archeological sites scattered in Kapilvastu, Rupandehi, and Nawalparasi districts. 
The LDT was formed to present to the people of the world the commitment of the 
Government of Nepal and the project for the development of Lumbini. Places associated 
with the life and birthplace of Lord Buddha, Tilaurakot (ancient Kapilvastu), Gotihawa, 
Niglihawa, Sagarhawa, Sisaniyakot, Araurakot, Kudaan (Kapilvastu), Devadaha 
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(Rupandehi), Ramgram (Nawalparasi) fall under the jurisdiction of this trust. The Act 
has made provision that the notification of the Nepal Gazette may include other areas 
specified by the Government of Nepal. 


As a project of national pride, the Lumbini Development Trust is carrying out 
excavation, development, conservation, and publicity work in Lumbini. The trust, 
which for a long time focused only on Lumbini and Kapilvastu, is now working 
on all the Buddhist heritage sites in the three districts under its jurisdiction. In 
recent times, the LDT has been effectively promoting Buddhist sites in the Greater 
Lumbini Area in the global tourism market. 


C. Transport Connectivity 


Transportation has been an integral part of the tourism industry; transportation 
links tourists with various tourist attractions. There is a general agreement that tourism 
expands more with better transportation systems ( Martin, Juan Carlos, et al., 2016). 
Like the image of the tourism sector in the scattered heritage, transport plays an 
important role in the tourism development of the region ( Petkova, Elena. (2015). 


Buddhist sites are scattered throughout the greater Lumbini region. Connecting 
these regions by transport network brings incomparable benefits to the tourism 
development of this region. Now Devadaha and Taulihava are connected to Lumbini 
through the Buddhist Circuit. The road from Devadaha to Panditpur via Parasi is 
nearing completion. Ramgram is connected to Bhairahawa and Lumbini by postal road. 
Many tourist destinations in Nepal are connected by road from Belahiya to Butwal 
and Lumbini. There is a direct road link from Sainamana to Lumbini. All Buddhist 
sites can now be reached within an hour from Lumbini, the birthplace of Shakyamuni 
Buddha. Tourists visiting Lumbini will be able to visit all the Buddhist sites if they are 
well informed about other places. 


Until now, international tourists and foreign Buddhists who want to visit Lumbini 
have to travel long distances to India via international flights. The only international 
airport in Nepal is in Kathmandu and Lumbini is a short distance away. The Gautam 
Buddha International Airport near Lumbini has just been completed. An international 
airport has also been set up at Pokhara, the main tourist destination of Nepal, 180 km 
away. Since the airport is located near the center of world peace and the holy place 
of pilgrimage for millions of Buddhists around the world. Once these airports are 
operational, it will be easier for international tourists to visit Lumbini ( GoN, 20/6). 
With Lumbini at the center, Lumbini could easily play a leading role in transporting 
tourists by air to other Buddhist heritage sites. 


D. Center of Buddhist Education 
Lumbini Buddhist University was established in 2061 BS with the objective of 
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conducting high-level educational institutions for the study, teaching, and research of 
Buddhist philosophy, literature, education, and culture by maintaining the quality of 
education (GoN, 2006). 


The university is providing education in various subjects from undergraduate to 
Ph.D. under the Faculty of Buddhist Studies, Faculty of Humanities & Social Sciences 
School of Development Studies & Applied Sciences. The university has colleges in 
Kapilvastu, Lumbini and Devadaha related to the birth and life of the Buddha and 
is teaching multiple subjects there. The university is cooperating with the Lumbini 
State Government, Butwal Sub-metropolitan Municipality, and Tulsipur Sub- 
metropolitan Municipality in the field of educational activities including study and 
research on Buddhist philosophy, education, literature, and other subjects. Similarly, 
cooperation agreements have been signed with Shankharapur Municipality and 
Hetauda Sub-metropolis. Work has been started for the cooperation with Pokhara- 
Lekhnath Metropolitan city and Shuddhodhan Rural Municipality of Kapilvastu 
District (Bajracharya, 2022). Similarly, various universities in Nepal and abroad 
are cooperating with higher education institutions in academic programs, research 
programs, conferences, and other academic activities. Similarly, courses such as 
Buddhist philosophy, Bhot studies, archeology, travel and tourism, and law are run 
by the Buddhist University in collaboration with various educational institutions in 
Dang and Kathmandu Valley. The program of the university is being expanded even 
in Ramgram, a major Buddhist site. The University has been conducting educational 
activities in a way to spread the Buddhist philosophy worldwide and to help in the 
practical application of the Buddhist philosophy. The attraction of local and foreign 
students to the university program is increasing. As Lumbini is becoming a hub of 
Buddhist education, it can attract students, researchers, and tourists to Lumbini. 


The University is conducting a Bachelor in Travel and Tourism Management 
with Honors in Buddhism program to produce the manpower required for Lumbini 
tourism at its City College and Central Campus Lumbini. This will help in expanding 
the tourism industry and services based on Buddhist philosophy and Lumbini, bringing 
quality to tourism services, and strengthening the heritage tourism of the greater 
Lumbini region. 


E. Government Concern 


The Government of Nepal has made Lumbini a priority in its heritage and 
tourism policies and programs. Tourism Policy 2065 (2008) recognizes the promotion 
of Lumbini, the holy birthplace of Lord Gautam Buddha, as a center for Buddhism, 
philosophy, and international peace and spiritual peace, and promotes it worldwide 
as the main policy of religious tourism. Similarly, the strategy also set in the Tourism 
policy to develop and promote Tilaurakot, Ramgram, Devadaha, Gotihawa, Niglihawa, 
Sagarahawa, Araurakot, Kudan, Sisania, and other areas related to the life of the 
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Buddha as Buddhist SubCircuits. 


National Tourism Strategic Plan 2016-2025 (NTSP) is formulated to provide 
the Government and stakeholders with a guiding framework along with the economic 
development vision through technical and financial assistance for developing the 
tourism industry as a key catalyst for rapid economic growth and job creation. Greater 
Lumbini TDA is one of the prioritized Tourism Destination Areas (TDAs) identified by 
NTSP. The strategy for the development of the places in the Buddha Circuit has been 
adopted by the current Fifteenth Plan (NPC, 2020). 


Lumbini Provincial Government has announced to make Lumbini the main 
tourism brand of the Province. In the first periodical plan of the state, it is mentioned 
that Lumbini, Kapilvastu, Devadaha, and Ramgram will be connected and developed 
and propagated as Buddha Circuit. The annual programs of the Lumbini Provincial 
Government seem to have given importance to the tourism development of the Greater 
Lumbini Area. The Lumbini Provincial Government has built parks in Gothihawa and 
Niglihawa with statues of Krakuchhand and Kanakmuni Buddha. Preparations for the 
construction of a museum in Ramgram and beautification of the Ramgram stupa area, 
protection of the Rohini River, and construction of a footpath in the Malmala area 
have been done by the Provincial government. The tourism activities carried out by 
the Lumbini Provincial Government in Nawalparasi, Rupandehi and Kapilvastu have 
been directly focused on Lumbini tourism. 


Major Buddhist heritages in the greater Lumbini area are in Kapilvastu, Lumbini 
Cultural, Devadaha, and Ramgram municipalities. Similarly, the identification and 
protection of Buddhist heritage are underway in Buddhabhumi and Banganga of 
Kapilvastu district, Sainamaina, Mayadevi, Gaidhawa, and Suddhodhan of Rupandehi; 
Susta and Sarawal Rural Municipalities of Nawalparasi. The Lumbini Garden 
Foundation Spain has partnered with seven municipalities in the greater Lumbini 
Area to promote tourism in the region by promoting Buddhist heritage in and around 
Lumbini. Devdaha Municipality has prepared the Tourism Master Plan of Devdaha 
Municipality-2015. The master plan mentions to develop 11 archeological/cultural sites 
as cultural tourist sites. The Kapilvastu Municipality, in collaboration with the Lumbini 
Development Trust, has come up with a plan for the conservation of archeological 
sites and tourism development. The Ramgram Municipality has included in its policy 
program to develop Panditpura as Koliyagram and to carry out tourism promotion 
activities based on Ramgram. The municipalities of Sarawal, Susta, and Bardaghat 
are working to explore, preserve and promote the potential Buddhist heritage in their 
area. As Siddharthnagar( Bhairahawa) Municipality is the gateway to Lumbini, every 
activity of Bhairahawa has affected the tourism sector of Lumbini. All the localities 
around Lumbini have developed their tourism policies and programs to attract tourists 
to Lumbini. 
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Conclusion 


The heritage related to the birth and life of Gautama Buddha has been identified 
in the greater Lumbini area and further study and research work are also underway. 
Although Kapilvastu, Rupandehi, and Nawalparasi districts have many potential areas 
with Buddhist and Buddhist civilization, tourism has not been able to benefit from 
these areas. Although Lumbini, the birthplace of Shakyamuni Buddha, is known to 
Buddhists and tourists around the world, other Buddhist sites around Lumbini are 
almost unfamiliar to tourists and researchers who believe in Buddhism and philosophy 
and are interested in heritage tourism, All heritages of the greater Lumbini Area are 
historically, culturally, geographically, physically, and politically connected with 
Lumbini. Only if Lumbini takes the lead in tourism in the region can all the heritage 
of the greater Lumbini area be exposed, protected, developed and tourism developed. 
The ongoing tourism development in Lumbini, the successful implementation of the 
Lumbini Master Plan, and the development of physical infrastructure in Lumbini's 
Surroundings have shown that Lumbini can lead the Buddhist heritage tourism in 
the greater Lumbini area. As Lumbini is becoming a hub for Buddhist education and 
governments at all levels are taking initiatives to develop Lumbini as a hub for Buddhist 
tourism, Lumbini has laid the base for tourism leadership in the entire Lumbini region. 
Taking advantage of this opportunity, Lumbini should not delay in making the entire 
Lumbini area a center of world heritage tourism. 
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Abstract 


The Viharas were the dwelling places for the Buddhist celibates. From the first donation of 
Veluvanaram by Bimbisara of Magadha for Buddha sangha to dwell in India, we come across the 
ubiquitous baha and bahis of Nepal mandala in the historical timeline. The existing Nepalese 
inscriptions and other documents mention that numerous Buddhist monasteries, stupas or Caityas, and 
temples were built and preserved by the individual people as well as by the Nepalese kings and nobles 
of all ages of the Nepalese history. In ancient times many Buddhist monasteries were built in Nepal 
since the reign of Licchavi king Vrsadeva. It has been quoted that as early as the 7th century AD there 
existed as many monasteries as to provide dwelling quarters for about 2000 Buddhist monks. Almost all 
these ancient monasteries do not exist in the present day but some of these can be correlated in logical 
foundations based on historical records. The images of Buddha and Bodhisattva belonging to ancient 
Nepal are some of the testimonials for the existence of the Buddhist scenario in those early days. The 
historical evidences, literary sources, artistic stuffs, architectural remains and legends support the fact 
that Buddhist history of Nepal could date as early as Kirdtas and continued to prosper during Licchavis. 


Keywords : Mahavihara, Kirata, Licchavi kings, Vamsdavali, Asokan Stupa, Bhiksu Bhiksunisangha, 
Sakyabhiksu, ‘Caturdisaryabhisusangha ’. 
Objectives 


The objectives of this research are; 
1. To study the evidences for the historicity of Vihara tradition in Nepal. 


2. To study the relation of Buddhist art and conjectures as sources of antiquity for 
Baha and Bahi of Nepal mandala. 


Methodology 

This particular study is based on library research and prefers secondary sources. 
The interpretation are based on analysis of multiple writers on this theme. The newly 
discovered archeological finding are included which broaden and validate some 
previous speculations. 


Vihara tradition in Buddhism 


The monks are the renouncers. They particularly do not cling to the properties 
as householders in a broad sense. The Buddhist monasteries in Nepal mandala is 
commonly called Mahavihara'and the number of monks to reside there were recorded 


1. Altogether 185 monasteries are mentioned in Lalitpur. 123 in Kathmandu, 23 in Bhaktapur, 9 in 
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two thousand up to seventh century’. Various Viharas as a dwelling place were 
recorded in Buddhist Pali literature. King Bimbisara for Veluvanarama, Sakyas for 
Nigrodharama, Anathpindaka for Jetavana Vihara, Bisakha for Purvarama etc were 
highly appreciated Buddhist Viharas at the time of Buddha. Buddha visited Kapilvastu 
in 587 BC with a request from his father Suddhodhana after his enlightenment. One 
Sakya called Nigrodha from Kapilvastu had donated Nigrodharama which is about 
3 km south-west of Tilaurakot palace that still exists’. There he has given discourses 
on Sekha sutta and Avassa sutta. Pali literature believes that prince Nanda and Rahul 
were ordained in this Vihara. Unfortunately they do not exist as they were described in 
those literature nowadays because of the long time span. The remnant may provide the 
residual evidence of existence in the past but evolving images for a normal observer 
are not satisfactory to understand about the functionality and architecture. It is certain 
that the basic plan for the layout of the Vihara is more than 2000 years old, and this can 
be proved by studying the well preserved rock monasteries at Ajanta and Ellora in the 
west of India*. There one sees the same pattern that can still be found off the streets and 
alleys of the cities of the valley: a series of rooms built around an open courtyard with 
a special room opposite the entry-way, which serves as the shrine of the monastery’. 
The term vihara, of course, refers to the Buddhist monastery, the place where the 
bhiksu-sa7gha live. In Newah there are two terms for these buildings: baha and baht. 
Baha is derived from the Sanskrit vihara (vihara>bahara/bahala>bahal>baha). The 
term bahi seems to have been derived from the Sanskrit bahir, and these institutions 
were so-called because they were outside or at the edge of the old cities’. 


Viharas in Nepal were built of brick and wood and because of both the climate 
and frequent earthquakes there are no existing Vihara buildings which predate the 
sixteenth century. Many institutions are much older than what we see these days. Some 
of the ornamentation like carved windows, roof, struts, toranas- were preserved from 
earlier buildings and may be restored. The incidences of the wooden struts dates back 
to 660-860 AD with an evidence of the Bhelache Capah’, 542 AD inscription of Guita 


Thimi, 9 in Sankhu, 2 in Panauti and 1 in Khampu, Nala and Dolkha which make total of 356. 
There were also defunct Viharas known from contemporary sources which number is 92 and may 
there be more. For detail see, J.K Locke, Buddhist Monasteries of Nepal, Kathmandu: Sahayogi 
Press, 1985, Pp. 523-536. For list please see book Appendix. 

2.  Pran Ranjana Barua.’ Buddhism in Nepal’, Ph.D. Dissertation, Calcutta University, 1981, P. 92. 

3. Gautam Bir Vajracharya, Lumbini: Hida Buddhe jate sakyamuniti. Lalitpur: Taradevi Vajracharya, 
2019, P. 42. 

4. Wolfgang Korn. The Traditional Architecture of the Kathmandu Valley. Kathmandu: Ratna Pustak 
Bhandar, 1998, P. 26. 

5. John K. Locke, “The unique features of Newah Buddhism” In: Paul Williams (ed.), Buddhism; 
Critical Concepts in Religious Studies, Vol VI, 2005. P. 268. 

6. J.K Locke, Buddhist Monasteries of Nepal, Kathmandu: Sahayogi Press, 1985, P. 3. 

7. Mary S.Slusser, The Antiquity of Nepalese Wood Carving, London:University of Washington 
Press, 2010 P. 19.. 
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bahi Buddha® are some new discoveries that could throw light on the culture people 
follow. However, even the oldest foundations have been continually rebuilt, often 
much more recently than one would suspect by looking at the buildings. 


Historicity of Buddhism and Some Speculations in Nepal 


The archaeological discoveries on Tilaurakot and Lumbini suggest the structural 
remains of Vihara that belong to Maurya time. Southern part of Lumbini temple has 
remains of catusala, Sabhagriha and uposthagara. These structures belong to the Gupta 
period; however, the outer walls are Maurya. The different strata of the wall seem to 
overlap one on another’. The historicity of the Vihara tradition thus verifies an earlier 
date in Nepal. The massacre of Bidhudhaba, when Sakyamuni was 78, and escape of 
Sakyas to Kathmandu for safe settlement give some sort of hint that those migrants 
carry their tradition and culture they follow and most probably the Vihara tradition 
they admire and had settled in Kathmandu valley since many legends still give clue 
for that'®. D.R Regmi is in an opinion that the antiquity of the Newahs of Kathmandu 
valley existed as early as the sixth century BC. He confined it with some inscriptional 
reference of non-Sanskrit Newah words for assuming the Newahs for their inhabitation 
in the valley long before the Licchavis stepped in Kathmandu valley''. It is most likely 
that when mass migration and settlement occurs they take their culture along with 
them. 


The  Yangalhiti inscription of |§Narendradeva mentions the 
“Dakshinakoligramdranga’. Traditionally this place is believed to be the settlement 
of Koliyas who fled from Lumbini. The term “drayga” in the Licchavi period denotes a 
city or higher settlement. Before the status of “dranga” they were called “grama’’. This 
“Dakshinakoligramdranga” signifies it was “grama” previously and then upgraded to 


dranga”. 


The Chabahi called Dharmadevacaitya Vihara is believed to be built by Carumati, 


8. Ian Alsop, Kashinath Tamot and Gyanendra Shakya, ‘The Standing Buddha of Guita Bahi Further 
Thoughts on the Antiquity of Nepalese Metalcraft’. https://asianart.com/articles/guita/part1 /in- 
dex.html retrieved on 13-03-20. 7. i deya dharmmoyam sakyabhikso Yasomitrasya matapitarau 
purvvangaman krtva acaryyopadhyayanam sarvvasatvanam anuttarajhanavaptaye 2. stu, 
bhasfaraka maharaja sri ramadevasya sagra varsaSatam samajnhapayatah mahasamante maharaja 
sr1 kramalila kusalini 3. bhagavato buddhasya kavisyapratima pratisthapita * marggasirse sukla 
trayodasyam samvat a-pka cu pka. The inscription is dated Saka Era 464 (542 CE). It describes 
Yasomitra Sakyabhiksu donating the bronze image of the God Buddha during the reign of the 
Great King Ramadeva and the Great Feudatory Kramalila. 

9. Gitu.Giri, Prachin Kapilvastuko Itihas ra Sanskriti, Lumbini: Lumbini Development Trust, 2019 P. 28. 

10. Gautam Vajra Vajracharya, “Vrjikarathya”’, Purnima, Vol 1. 1965, P. 42. 

11. DilliR. Regmi. Ancient and Medieval Nepal, Kathmandu: Prem Printing Press, 1952 A.D., P.p.1-2). 

12. Dhanavajra Bajracharya, Licchavikalka Abhilekh, Kathmandu: Institute of Nepal and Asian 
studies, 2030, P. 464 
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daughter of Asoka'*. The site of Dharmadeva caitya and the related royal Viharas 
has been occupied since early Licchavi times. There are several Licchavi Silapatras 
adjacent or attached to the stupa. The Bramhi script engrave of “Caruvati Thupa” on 
a brick discovered while renovating Dhando Caitya in 2059 BS gives some sort of 
connection with the legend of ASoka to Cabahi'*. Undoubtedly, the caitya is the oldest 
form of place for worship. D.R Regmi is in a view that during Asoka’s entry into 
Nepal, there were many Caityas and it was probably due to the influence the Newahs 
derived from the common culture which they shared with the Licchavis'®. Some 
assumptions of earlier settlement and Buddhist inclinations are based on the Mauryan 
stupas architecture with ASokan stupas of Patan. The existing architecture, well known 
as the Pagoda style, is adopted and quite a vogue for Vihara architecture. This style 
existed in Nepal earlier than elsewhere'’. This gives a testimonial for Newahs to be 
of great builders. A network of temples covers the Nepal mandala belonging to the 
religion that prevailed at those earlier times. The Licchavi inscriptions and the Chinese 
descriptions validate these assumptions. The Chinese missions which visited Nepal in 
646 AD and 665 AD have acclaimed the high artistic sense and taste of Nepalese’’. It 
is a specialty and a grand one of the Nepalese master builders, where he has shown 
himself as an adept in symmetrical planning, richness of articulation and in the happy 
blending of wood and bricks. 


Political and Cultural Perspectives for Buddhism in Nepal 


D.R. Regmi believes that the Bakataka kings who destroyed the Kusana rule 
seem to have wielded a good deal of influence in the valley. The valley of Nepal seems 
to have propagated ritualistic Buddhism with wonderful figures, in wood carvings 
and sculptures obeying the tenets of Buddhist religion. According to the legend, the 
sanctuary was at one time controlled by the Buddhists and the image then set up was 
a Bodhisattva. But after the Licchavis were converted into Saivite worship possibly 
during this reign, the cult of bodhisattva as the state patronized religion disappeared 
from the court, though the general population by a huge majority had still adhered 
to the old system. Apart from the cult of Siva, the influence of art and sculpture was 
also very striking'*. The stone image of Jayavarma dated 185 AD” and an uninscribed 
torso of around Ist or 2nd century”® depicting the Kusana characteristic in an artistic 
background supports the above assumption. The style, modelling and iconographic 


13. J.K Locke, Op. cit, (f.n.6 ), P. 401. 

14. The brick is in preservation at the National Museum. 

15. D.RRegmi, Op. cit, (fn.11), P. 9. 

16. K.P Jayaswal, Chronology and History of Nepal. Patna: M.N Barman and Co., 1937. P. 84-85. 

17. D.R Regmi, Op. cit, (f.n.11 ), p. 31. 

18. D.R Regmi, Op. cit, (f.n.11 ), Pp 49-50. 

19. Tara Nanda Mishra, ‘Dated Figure of King Jayavarma, The Tradition of Figure Making and the 
Historical Importance of this Discovery’, Ancient Nepal, No.146, November 2000, Pp.1- 23. 

20. N.R. Banerjee and B.K. Rial, ‘Three Early Sculptures from the National Museum, Kathmandu’, 
Ancient Nepal, Vol 4, No. 7, 1968, p. 69. 
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features of these early sculptures are surprisingly similar to the Mathura-Kusana art of 
India which flourished from the first to the Third centuries A.D?!'. Mishra opines that 
the Newahs probably entered in the 3rd century BC, when Asoka built a number of 
Buddhist caityas at Patan but the Mulsarvastivada Vinaya sutra has a different story 
to tell. The later Mahayana Buddhism of Nepal was taken from Bihar in its ideas and 
rituals and same was the case with other sects like Saiva, Sakta and Vaisnava cults. 
The gap between years 110 AD to 205 AD in Nepal is filled by Kusana coins. It is said 
that Nepal was conquered by the Indian King, Nimisha. This dynasty ruled for about 
145 (205-350 AD) years and ruled by five kings among them Pasupreksadeva is the 
one who founded Pasupatinath temple and at the same time the flow of Aryan settlers 
from India occurred”. 


After the end of Kusana rule, India was overrun by a new wave of religious 
and cultural awakening amongst the people, which was further pushed and extended 
with unwavering zeal by the Saiva Guptas who had now freed the court from its age- 
long attachment to Buddhism. Till the time of Pasupadeva, who built Pasupati temple, 
Buddhism had not ceased to be popular in the court, as individual kings extended 
their support and patronage to it alongside Hindu revivalist culture. May be the good 
example for this could be a reminiscence of handsome Indra image dated 741 AD. He 
has a very interesting artistic affinity with Buddhist Vajrapani”’. The inscription coded 
word like Vrjika-rathya which literary means the road wide enough to drive a chariot 
where Vrjikas from India migrated™. In this background Art Historian Gautam Vajra 
Vajrachaya pointed Vyjika-rathya is the main street of Deupatan that extends from 
Pasupati temple to Hadigaon, an important settlement of the Licchavi period”. The 
culture, and the belief thus emerging were supported by a state of amity and concord 
amongst the followers of both sects, who completely subscribed to this unified cult 
of worship*®. The people unhesitatingly adopted the common culture at that time is 
obvious from various inscriptions where hindu kings have tendered their homage to 
Buddha and other Mahayanist deities and vice-versa, which shows the harmonious 
relation between the followers of the two sects. 


21. L.S. Bangdel. The Early Sculptures of Nepal, New Delhi: Vikas Publishing House Pvt. Ltd, 1982, 
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23. Gautama V. Vajracharya, “Corrected Reading of a Nepali Inscription”. Berlin Indological Stud- 
ies, vol. 22, 2015: 151-154. Om yupagama yiglake, pascimottararathyayam lumkogapaha, 
gausthikebhyah tamramaya, Sakro dattah, samvat 100 60 6 bhadrapada sukla, paurnamasyam 
|| (TRANSLATION: In Samvat 166 (corresponding to 741 CE), on the full moon day of 
the, Bhadrapada month, (this) copper statue of Indra is donated to the members of the Lumkogapaha 
gostht, (located) on the northwest street of Yuglaka inYupagama (Patan). 
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The relation between Guptas and Licchavis of Nepal is well established by 
the inscription of Allahabad. It says Chandra Gupta I (ca. 320-325 A.D.) married to 
Licchavi princess Kumara Devi. Their son Samundra Gupta I (335-375 A.D.) left an 
inscription at Allahabad coding ‘proud to be called grandson of the Licchavis’ while 
mentioning Nepal as a Pratyantadesa of the eastern frontier kingdom’. The interchange 
and adaptation with nativity are thus expected because of the great relation between 
royalties between India and Nepal at that time. 


The Buddhist images particularly Buddha and Bodhisattvas are not discovered 
that can be dated before 4 century in Nepal till now. However, other forms of 
images giving the glimpse of Nepalese physiognomy are found in many typologies. 
The fourth century images for instance Virupaksya image of PaSsupati possess 
mongoloid character having cheekbones and the flat treatment of their faces attest 
new elements of nativity apart from copied images presumably a contact with the 
new immigrants from India**. The concept of AvalokiteSvara emerged for the first 
time in Sukhavativytha and it has had an immense impact on Buddhist art. The 
artist responsible for the Ganabaha Avalokitesvara of 550 AD would seem to have 
been associated with the ‘archaic’ style, which can be described as reminiscent 
of the early sculptural style once prevalent in eastern India and Nepal around the 
3rd century, whereas the Kulesvara image of late 5th or early 6th century, relates 
to the Gupta Sarnath style”. A few floral designs are delicately etched around the 
head of the Ganabaha Bodhisattva, indicating thereby the concept of a shower 
of flowers ie; Puspasvrsti*®. Nepali artist seems to have modeled his figure on an 
icon of the Buddha rather than of the Bodhisattva because the typical sash of the 
Sarnath Bodhisattva is conspicuously missing here. This image probably is a new 
practice that has a good sense of fusion between Gupta floral patterns and fleshy 
body representation in Nepal. The transcendental Buddhas took the Buddhist 
approach into another level in Nepal Mandala, its later derivatives contribute for 
popularity in esoteric practice. The Tyagaltole Caitya inscription of Patan stands 
out as important caitya to realize the existence of Amitabha cult including Pafica 
Buddha around sixth century A.D, which was previously believed to be of late 
seventh century*!. 


Tibetan and Chinese Resources and Nepalese Inscriptions 
According to Tibetan legend Strong-Tsang-Gampo penetrated into Balpo (Palpa) 
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Association of Buddhist Studies, Vol. 31, No. 1-2, 2008, p. 26. 
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and Shinkuni (Mustang), two districts of western Nepal. The Nepalses king offered his 
daughter to him in marriage. This marriage proved a boon for the cause of renaissance 
in Tibet, as the Princess from Nepal took with her a contingent of Buddhist preachers 
headed by Silamanjusri and artists who helped to build a new culture for that country. 


The Hadigaon plate inscription of Samvat 32 (626 AD) mentions the organization 
belongs to various sects and forms of worship. The Buddhist Gum Vihara, Manavihara, 
Raj Vihara, KharjurikaVihara, Madhyama Vihara and Samanya Vihara getting the grant 
of 6 pu 3 pa*. This particular inscription is the true example of inter-religious comfort 
and balance during Mahasamanta Amsuvarma. It also signifies that no religion was 
persecuted. 


It has been unanimously held that the Chinese pilgrim Xuan Zang visited Vaisali, 
if not Nepal, in 637 AD. He described Nepalese to be skilled in art, however they 
have no learning. The Buddhist monasteries and temples touch each other. There are 
two thousand monks living in monasteries, belonging to both vehicles. The king is 
of the caste of Ksatriya and belongs to the race of Licchavi. He is of pure feeling and 
eminent in science. He is a loyal Buddhist*’. Regmi opines that the main reason for 
Amsuvarman being unchallenged for his domination in country and authority is just 
because the King Sivadeva adopted himself into Buddhist monkhood. 


Tang Annals says ‘In the second year of Hien King (657), Hieun -tse and certain 
others were sent by imperial order to the kingdoms of the west for offering Buddha 
Kasaya. They went to Nepal towards the South-west. The description for Nepal occurs 
in following way 


“In the capital of Nepal there is a construction in storeys which has more than 
200 tch’en of height and 80 peu (400ft) of circumference. Ten thousand men can find 
a place in its upper part. It is divided in three terraces and each terrace is divided in 
seven storeys. In the four pavilions, there are sculptures to make you marvel. Stone 
and pearls decorate them.” People's houses are constructed of wood. The walls of these 
are sculptured and painted. They are fond of scenic plays*™. 


The above statement connected with Nepalese adequacy in Architecture and Art. 
These qualities eventually opening to believe and think of numerous Mahaviharas 
existed during ancient time in Nepal than those recorded in historical documents only. 
John Locke in his book ‘Buddhist Monasteries of Nepal’ extensively provide historical 
accounts and dates for individual Viharas. The various accounts he encountered 
throughout his study indeed keep him un-satisfied with the antiquity and historical 
development of the Vihara tradition in Nepal, specifically Baha and Bahi. He believes 


32. Dhanavajra Bajracharya, Op. cit, (f.n.12), Pp. 319-320. 
33. D.R Regmi, Op. cit, (f.n.11 ), P. 87. 
34. Ibid., Pp. 103-104. 
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that the discovered documents are only references, actually antiquity of Vihara tradition 
could go very earlier times*. 


Conclusion 


Viharas is the dwelling place for the Buddhist celibates. In Nepal, the existence 
of Vihara could be speculated from the very ancient time of Buddha by the name 
Veluvanarama whose remnants still exist. But from historical evidence "Gum Vihara" 
comes as the most famous and earliest establishment in Nepal mandala. Emperor Asoka's 
visit in Nepalmandala and given marriage to her daughter to Nepalese Devpala suffer 
from adequate archaeological evidences albeit, Vamsavalis may connect it somehow 
with factual visit of his in Lumbini to speculative visit in Nepal Mandala. There were 
about 18 ancient Viharas that can be listed at least in Licchavi inscriptions, though they 
no longer exist now. The reason for that could be the frequent earthquakes in Nepal 
since it's thel1th in an earthquake prone zone. Viharas here were built of brick and 
wood, and because of both the climate and frequent earthquakes there are no existing 
Vihara buildings which pre-date the late Malla period. Even the oldest foundations have 
been continually rebuilt, often much more recently than one would suspect by looking 
at the buildings. It's so encouraging and hopeful that new dimensions in thinking can 
be open as we recently discovered inscriptions like Guitol Buddha inscription of 542 
AD and Magalbazar Amsuvarmma’s inscription of 617AD. The vistas and potentials 
can still be perceived; the only needed thing is proper exploration and support from 
the related stakeholders in Nepal. The proud announcement could be that “Buddhism 
during ancient time specifically Licchavi period is highly embellished and beautiful”. 
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Abstract 


Brian Houghton Hodgson was a well-known figure in Buddhist arena besides his other 
introductions. He gained the reputation of a Buddhist scholar from his leisurely but passionate work 
while acted as a British envoy to Nepal from 1820 to 1843 AD, deputed by British East India Company. 
During his stay here, he involved himself in the study of Buddhism, Buddhist art and iconography, 
traditional Buddhist and Hindu architecture, Sanskrit Buddhist literary texts, ethnology, linguistics, 
flora and fauna, ornithology, general and historical accounts of Nepal, genealogical accounts, 
chronicles, prominent temples, deities, trade and commerce, land system, agriculture, geography and 
many other fields. Hodgson had very deep passion to learn and know about Buddhism. His curiosity and 
inquisitiveness to learn more about Buddhism was reflected in his work. He studied Newar Buddhism as 
well as Tibetan Buddhism, collected many important Buddhist manuscripts, translated and copied them, 
wrote by himself many papers on Buddhism and above all, distributed all the manuscripts he collected 
from Nepal to different libraries and museums of the world. The paper tries to highlight his contribution 
to Newar Buddhism and the consequences it brought. 


Key words: Newar Buddhism, Sanskrit Buddhist literature, manuscripts, monuments, art and 


architecture, culture, tradition. 


Introduction 

Brian Houghton Hodgson was an erudite scholar who worked in Nepal for 22 year 
long as a British envoy of East India Company under different capacities. During his 
sojourn here he studied Newar Buddhism including its philosophy, art and architecture 
and monastic culture. He also collected a huge number of Buddhist manuscripts while 
working in Nepal. He wrote many articles and books on different aspects of Newar 
Buddhism and published in various journals. He donated his collections and papers to 
the libraries of Calcutta, Europe and Australia and thus introduced Newar Buddhism 
to the western world. Very little was known about Nepal and Buddhism before Brian 
H. Hodgson’s time to the western world though the earlier visitors like Kirkpatrick and 
Francis Buchanan Hamilton had written up their limited experience in Nepal. 


Hodgson’s writings and collections are preserved in renowned libraries and 
museums of India and western countries viz., Europe, America and Australia, and have 
been serving as a source of inspiration and primary source to many Nepali, Indian 
and western scholars studying Buddhism and other aspects of Nepal. Although there 
are handful of articles, booklets and some passing references in the books by various 
authors about Brian Hodgson, an exhaustive study has not been made so far focusing 
on his contribution to Newar Buddhism. So it is reasonable that an attempt is to be 
made to study on him with special reference to his contribution to Newar Buddhism, 
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culture, traditions, art and architecture. 
Objectives: It has following objectives: 


1. To introduce Newar Buddhism and Brian H. Hodgson as a Buddhist 
scholar. 


2. To explore status of Buddhism during his tenure and highlight his works 
both published and unpublished in the Buddhist field of Nepal. 


3. To highlight Brian Hodgson’s contribution to Newar Buddhism of Nepal 
and to its familiarization to the western world. 


Methodology: Research work is conducted on the basis of following methods: 


1. Textual studies on published and unpublished articles and books related 
to the subject are secondary sources of information for the present study. 


2. Concerned Buddhist scholars, resource persons like historians, 
academicians, culturists, archaeologists and other personality are also 
consulted for related information. 


3. Internets, libraries and museum visits are implemented to this study. 
Newar Buddhism and its Status during Hodgson’s Time 


Newars, the aborigine inhabitants of Kathamandu valley (also culturally known 
as Nepal Mandala), have been following own unique type of Buddhism from the early 
stage. It is adapted under the socio-cultural environment of Nepal Mandala and follows 
Mahayana Vajrayana Buddhism which was developed during 1* to 6" centuries in 
India and reached its height by 13/ 14" century. Its motto is to liberate others before 
liberating oneself by attaining the Buddhahood. To attain Buddhahood one should 
follow the path of Boddhisattva. Newar Buddhists also venerate various Buddhas 
like Pafica Buddha besides Sakyamuni Buddha. Newar Buddhism is characterized 
by tantrism, ritualism and meditation. For this they worship different esoteric deities 
like Cakrasamvara, Hevajra, Kalacakra, Mahakala etc. They also worship deities like 
Rato Machendranatha (locally ‘Bungdya’, ‘Karunamaya’) as Padmapani Bodhisattva, 
Seto Machendranatha (‘Janubadya’, ‘Karunamaya’) as Avalokitesvara Bodhisattva, 
Ganeéga, Sarasvoti, Laksmi, Siva etc., and practice rituals like Homa or Yajiia and 
sometimes Bali (animal sacrifice) etc., which Hindus also do. So all these Buddhist 
practices adapted according to socio-cultural condition of Nepal Mandala was identified 
as Newar Buddhism by the western writers including Brian H. Hodgson. 


Newar Buddhism is also interpreted as the admixture of the doctrine of Mahayana 
and Vajrayana, and the worship of seemingly Hindu deities especially those to which 
later Tantras are devoted. It is primarily ritual Buddhism. Ritual performance is a part 
of tantric practice in Vajrayana tradition. This tradition was actually derived from the 
Siddhas of Nalanda and Vikramasila universities, which in course of time disappeared 
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from India but was retained in Nepal. However over the years it developed its own 
peculiar characteristics possessing its own indigenous elements not found in Indian 
Mahayana Buddhism. Bajracarya and Sakyabhiksu were two main caste communities 
among the Newar Buddhists who were/are regarded as the monks in Newar 
Buddhism. Bajracaryas were the masters of tantric Buddhism and ritual specialists 
whereas the Sakyabhiksu were semi priest Buddhist monks. They maintained and are 
still maintaining the Sangha tradition of Triratna: Buddha Dharma and Sangha, the 
triple gems of Buddhism and live in Vihara. The period (1097 — 1147 AD) was the 
booming period for Newar Buddhism’. Nepalese Art and craft were based on Buddhist 
philosophy. The Bajracaryas were strong religious force of the Buddhist community. 
They guided the social and religious behaviours of the Newar Buddhists. 


With the decline of Pala dynasty in Vihara and Bengal in India, the facilities being 
enjoyed by the Buddhists in these regions were snatched away by the Bramhinical 
social institutions. Consequently, Nepal remained the only safe place for Buddhism. 
Buddhists of India and Tibet were warmly received and treated here. Hodgson also 
mentioned about southern immigrants (i.e. India) from Moslem and brahminical 
bigotry.2 Nepal was the sole custodian of this faith as its population is principally 
Baudha (Buddhist).* Their trading activity facilitated in creating an ideological bridge 
between India and Tibet. All streams and currents of Buddhism of this period flowed 
down in Nepal which highly developed Buddhist religion, philosophy, literature, 
music, iconography, painting, art and architecture of Nepal. 


Newar Buddhism does not follow full monastic Buddhism. So there is no celibate 
monk in Newar Buddhism.* However, monasticism is believed to have existed till the 
advent of Malla king Jayasthiti Malla in 14" century who implemented caste system 
and discouraged monasticism. Now, though Newar Buddhism has no place for full- 
fledged monastic life, Newar Buddhists especially Bajracarya and Sakya boys observe 
four days monastic life during their ordination “Cudakarma” at their early age.° 


One of the special characteristic peculiarities of Newar Buddhism is that its 
rituals and sacred literature are written in the Sanskrit language®, because of which 
we can call Newar Buddhism the only surviving form of “Sanskrit Buddhism”. With 
the Muslim invasion in India in 13" century, many Buddhist scholars, monks and their 


1. Rajendra Rama, History of Buddhism in Nepal, (Patna: Srimati SavitaDevi for Janabharati 
Prakasana, 1978), Pp 144,145,146. 
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(London: Trubner & Co, 1874), P. 2. 

3. Ibid, P.3. 

4. urendra Man Bajracharya, ‘Monasticism in Buddhism of Nepal Mandala: Continuity and Changes’ 
a PhD Dissertation submitted to Dean’s Office, Faculty of Humanities and Social Science, T.U, 
2014, P.8. 

5. Ibid, P.156. 

6. Hodgson, op.cit. (fn. 2) Pp. 11-19. 
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followers escaped the suppression and fled to Nepal. They had also brought with them 
a vast collection of Sanskrit Buddhist manuscripts.’ The Newars of the Kathamandu 
Valley accepted them and their religious and cultural inheritance. 


The Buddhist Newars preserved thousands of texts that include both Sutras 
and Tantras. The renowned Nepalese monk scholars of the Nalanda and Vikramasila 
Vihara in India who escaped Muslims invasion and came back to Nepal continued 
the tradition of teaching and studying Buddhism in local Vihara. The spiritual sense 
of Nepalese Buddhists further contributed to preserve Buddhist manuscripts. Many 
renowned Nepalese monks or scholars or Panditas such as Bharo, Advatyavajra, 
Ratnaraksita, Ravindradev, Suratbajra, Lilabajra, Sasvatbajra, Ratnabajra, Manyubajra 
and others had made great contribution to the propagation of Vajrayana Buddhism and 
had written many important Buddhist texts in Sanskrit in different Newari scripts e.g. 
Rafyana, Pracalita lipi, Bhujimol etc. thus enriching the Sanskrit Buddhist literature 
in Nepal. Many of those scholars were the teachers of famous Tibetan monk scholars 
and were popular in Tibet also. Many Tibetan learners used to come to Nepal to learn 
Buddhism from Nepali and Indian teachers. Many Indian scholars used to come to 
Nepal to teach Buddhism to Tibetan students. So Nepal was learning or teaching center 
to both Tibetan learners and Indian teachers. It was a transit place also to Tibetans 
who wanted to go to India to learn and to Indian teachers who wanted to go to Tibet 
to teach Buddhism.* This trend also helped in the accumulation of the Buddhist texts 
in Nepal. 


Patronage of Licchavikings suchas Vrsadeva, Manadeva, Sivadeva, Narendradev 
and Anguvarma and some Malla kings like Siddhi Narsingh Malla, Sri Nivasa Malla 
and Pratapa Malla also promoted Newar Buddhism and helped in the development 
of Buddhist art and architecture, literature and scholarship, and philosophy and 
spirituality. Licchavi period was regarded as the golden period for the Buddhists of 
Nepal. Buddhist manuscripts were regarded as precious objects and were used as gifts 
to strengthen ties with the neighboring countries as an exchange of heartfelt feelings 
and cordiality. 


The tradition of copying Buddhist texts in the monasteries and possessing them 
by every Buddhist householder and reciting them daily or in religious occasions as 
an act of piety and accumulating merits also promoted the Buddhist scholarship of 
Nepal. The tradition of publishing Buddhist texts in the name of the deceased family 
member and distributing them to the relatives and others as an act of sharing merits 
to the passed one also enriched the treasure of Buddhist texts.” Consequently Nepal 
became the largest repository of Sanskrit Buddhist texts and famous learning center 
of Mahayana and Bajrayana Budhism at medieval time. Nepal still has a vast quantity 


7.  Bajracharya, op.cit. (fn. 4) p. 196. 
8. Bajracharya, op.cit (fin. 4), p. 447. 
9. Ibid, p. 236. 
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of Sanskrit Buddhist manuscripts preserved in National Archives, Asa Saphu Kathi, 
KeSara Pustakalaya, Vira Pustakalaya, TU Central Library, Lotus Research Center, 
in the Vihara and monasteries, and in collection with private Buddhist householders 
etc. 


Earlier majority of people living in Nepal Mandala were Buddhists. Hodgson 
has also mentioned at several places in his writings Nepal as Bauddha country and 
country of Newars. Later over the time, different Hindu rulers like Licchavis, Mallas, 
Sahas and Ranas ruled in the Nepal Mandala and left their Hindu influence on the 
people and converted great many people into Hindu. However many Licchavi kings 
like Manadeva, Sivadeva, Ansuvarma and Narendradev exhibited Buddhist inclination 
and had done great contribution to Buddhism and the period was taken as the Golden 
age for the Buddhists. In Malla period though influence of Hinduism increased with 
the advent of Jayasthiti Malla, still much damage was not made to Buddhism. But the 
real downfall of Buddhism started with Saha Dynasty and Rana regime. 


After the advent of Hindu king Prithvinarayana Saha, his unification of minor 
states into a single nation Nepal in eighteenth century and the rise of the Rana regime, 
the Buddhists were gradually being converted into Hindu due to different causes like 
pressure on the public, suppression on the Buddhists, declaration of Hindu nation in 
the constitution, government policy favoring Hinduism, better job opportunities for 
Hindus etc.'° There was continuous influx of Hindu culture, tradition and ritualism in 
Nepal Mandala or Nepal. Consequently, for the survival, Newar Buddhists incorporated 
many elements of Hinduism like practice of Homa, Yajiia, sacrifice (Bali) of animals, 
worshipping of Hindu deities Ganesa, Sarasvott, Siva, Laksmi etc., in Buddhism. This 
way Newar Buddhism faced a sizeable loss of Buddhist population causing mixed up 
with Hinduism. 


The status of Buddhism was very volatile and weak in Nepal Mandala or 
Kathamandu valley during Brian Hodgson's sojourn in Nepal. Majority of the people 
were Buddhist but the king was Hindu. The country was ruled by King Rajendra Bir 
Vikram Saha, a Hindu king from Saha dynasty. Prime Minister was Bhim Sen Thapa 
who was also a Hindu. The administration and the legislation were highly influenced 
by Hindu concept. So there was a predominance of Hinduism at the court of Nepal. But 
the people were mostly Buddhist and there was therefore the predominance of Buddhist 
practice and culture in public level. Frequent addresses to Nepal by Hodgson and other 
renowned scholars as the country of Bauddha also prove that there was a strong hold of 
Buddhism in the society. Buddhism was being suppressed by the rulers. Monks were 
not allowed to propagate Buddhism, to summon Buddhist discourse. Many monks had 
been charged for spreading Buddhism and had been expelled from the country. Monks 
had to dessiminate the Buddha’s teachings in the form of songs (music) which was later 
got popular as Jnanmala bhajan. Many Buddhist monuments and Sanskrit Buddhist 


10. Ibid, Pp. 210-211. 
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manuscripts preserved in monasteries and temples were destroyed, either burnt or 
buried. Senior locals residing around Hanumandhoka, Makhan say: Many Buddhist 
manuscripts were buried behind the Kala Bhairab shrine and below Mahadev-Paravati 
temple by Rana Prime Ministers. So they say not to step over the place where the 
monuments were buried, while taking round of the temple. It is said Hodgson had also 
collected many valuable Buddhist manuscripts from Rana regime by requesting them 
before they were being destroyed. 


Brian Houghton Hodgson and His Work on Buddhism 


The British Residency was established for the first time in Nepal after the treaty 
of Sugauli of Anglo-Nepal war of 1814-16 AD. Brian Houghton Hodgson came here 
as an Assistant Resident at first in 1820-22, was transferred to India in 1823 and again 
came back in Nepal and worked as Postmaster in 1824, Acting Resident in 1829 and 
later became the Resident in 1831 and stayed here till 1843. As an Assistant Resident, he 
stayed in Kathamandu two years. Buddhists were restricted from different activities 
by the court of Nepal and were being watched in close surveillance by the latter. They 
were not permitted to travel outside the Kathamandu Valley. Despite restriction 
during this short stay he developed his first interest in Buddhism and came in contact 
with the Nepalese eminent scholar Amrtananda Sakyabhiksu of Maha Bauddha 
of Lalitpur who possessed an encyclopedic knowledge in the sphere of Buddhist 
philosophy, religion and culture. It was during this early period that Hodgson obtained 
from Amrtananda and others the collection of Budddhist Sanskrit manuscripts. His 
work comprised of his articles, collection of articles, Buddhist manuscripts, arts, 
paints, publication and distribution etc. 


Association with Pandit Amrtananda Sakyabhiksu 


Hodgson had the great opportunity to attract the friendship of the greatest 
Pandita of the time of Nepal, a friendship which grew into a reverential affection 
on both side. Pandita Amrtananda, a direct descendant of the famous tantric master 
Maha Pandita Jayamuni Sakyabhiksu and grandson of Pandita Abhayaraja who had 
started the construction of Mahabauddha temple in Lalitapur, was an accomplished 
scholar in his own right. Amrtananda at Hodgson's request compiled a number of 
reference guides including Dharmakosasamgraha in which Amrtananda wrote 
about the Vihara and their builders. He also wrote Nepaliyadevata Kalyanama which 
Hodgson translated and published in the Journal of the Asiatic Society of Bengal in 
1843. All in all Amrtananda’s works translated by Hodgson according to Harihar Raj 
Jost’s study!! are: 


1) Description of Buddha Gaya 
2) | ASketch of Buddhism derived from the Buddhist scriptures of Nepal. 
I. H.R. Jos Indu Josi, PanditaAmritananda Sakya (Barnard), (Kathamandu: The Nepal Studies: Past 
and Present, 2003), p.50. 
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3) Nepal Devata Kalyana 

4) Dharmakosa Samgraha 

5) Dharmakosa Mahima 

6) Dharmakosa Vyakya 

7) — History of Nepal in Sanskrit 


Amrtananda also supplied him a huge mass of Sanskrit Buddhist manuscripts 
stored in the local householders. Hodgson quenched his thirst and inquisitiveness 
to know more about Buddhism from Amrtananda. Amrtananda would answer his 
every question and curiosity about different aspects of Buddhism. In 1823 after being 
thoroughly impressed and inspired by Amrtananda's erudition Hodgson proposed to 
Amrtananda a set of questions and his answers ignited him with further scientific 
pursuit and analysis. After series of debate, discussion and interaction between guru 
and cela with a lot of exchange of ideas and thoughts Hodgson then wrote condensed 
notes Silence of History.'? Whatsoever Hodgson wrote on and about Buddhism that 
were all based on the views, expressions and interpretations as provided to him by 
Pandita Amrtananda. Besides philosophical counseling and providing Buddhist 
manuscripts Amrtananda also guided Hodgson to various Buddhist shrines, temples, 
and places of historical and archaeological and cultural importance in Kathmandu 
Valley. Hodgson had been getting continuous assistance of Amrtananda in the field of 
Buddhism till the death of Amrtananda in 1835. Had not been there Amrtananda’s 
assistance, it would have been impossible for Hodgson to explore the treasure of original 
Sanskrit Buddhist texts and make it public. So Hodgson used to address Amrtananda 
as his guide, philosopher, teacher, ‘my old friend’ and well-wisher 'Kalyanamitra’. 


Over the time he changed himself according to Nepali culture. He adopted 
Nepali dress and became vegetarian and teetotaler. Part of Hodgson's influence with 
the Nepal chiefs was due to the extraordinary reputation which he acquired at this time 
as an abstemious man, deeply versed in divine things. His Buddhist learning won the 
friendship of the Tibetan monks, the Grand Lama (Dalat Lama) himself. His tireless 
search for Sanskrit manuscripts and his transcriptions of Hindu texts drew him near to 
the Panditas of the Nepal Court. He became almost a Brahman in regard to food and 
drink after his severe illness in 1837. In 1839 he wrote to his sister’: 


"T touch not meats or wines, and find the Indian habits of food well suited to the 
climate". 


By his strictly vegetarian diet he acquired the sobriquet of "The Hermit of the 
Himalayas,'*" and sanctity in the eyes of the Nepalese. Hodgson was fluent in Newari 


12. Ibid, p.15. 
13. W.W. Hunter, Life of Brian Houghton Hodgson, (London: John Murray, 1896), p.87. 
14. Ibid. 
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language. He even preferred to talk in Newari rather than Nepali to khardar Jit Mohan 
Man Singh and other members of his local staff and the visitors to the Residency. Later 
he stayed in a bungalow in Kakani, northwest of Kathamandu, after his appointment 
as a Resident. He was often found talking Newari with his family by the locals. 


Hodgson addresses Nepaul Proper or the country of the Newars'’ to Nepal 
Mandala. He writes: "The Saha conquest (Gorkhali power as he addresses) in 
the Valley did not make any material impression on Newari Language due to self- 
sufficient status of the Newars but their religion (Buddhism) made them feel insecure 
from ancient Hindu immigrants and latter Hindu conquerors. Prior establishment of 
Buddhism in Nepaul Proper prevented this Brahmanical southern from penetrating 
there, where, however, ages before, some southern had already entered who were 
no other than the Buddhists fleeing from Bramhanical bigotry"!®. 


He involved himself in the study and collection of Buddhism covering wide 
aspects of Mahayana and Vajrayana Buddhism in Sanskrit texts. They covered 
philosophy, eulogy, commentary, art and architecture, historical events, chronicles, 
epic, drama, record of events, astrology, medicine, religious doctrine, ritual, 
lexicography, music, carya songs, paintings, eroticism, iconography, grammar, 
ethics, stories, Dharant, Tantra, Mantra, Sutra, Purana, Jataka, Avadana, Pujabidhi, 
Karmakanda, Varnsavali and so on. He had collected huge quantity of Sanskrit 
Buddhist manuscripts like Lalitavistara, Karandavytha, Avadana, Astasahasrika 
Prajfiaparamita, Svayambhti Purana, Sukhavativytha, Dharani Samgraha, Pafica 
Raksa, Namsangiti, Sadhanamala, and Ekallavira Candamaharosana Tantra and so 
on. 


Besides Buddhist collection he also studied and collected materials on Hindu 
architecture, ethnology, linguistics, flora and fauna, ornithology, general and historical 
accounts of Nepal, genealogical accounts, chronicles, prominent temples and deities, 
trade and commerce, land system, agriculture, geography and many other fields. There 
were nearly 100 bound volumes containing up to 3000 manuscripts in English, Nepali, 
Newar, Tibetan, Sanskrit, Persian and Urdu together with some in Tibeto-Burman 
languages such as Limbu and Lepca in Hodgson's collection. Many of these collections 
he sent to Royal Asiatic Society in London, Asiatic Society in Calcutta, in Paris etc. 


In 1844, he returned to Calcutta, went back to England and again came to 
India and tried to stay in Nepal but was not allowed to stay here by British East India 
Company and thus decided to stay in Darjeeling leaving the job. During his about 
thirteen years' stay in Darjeeling he focused his work on Buddhism and ethnology and 
linguistics. He even hired artist Raj Man Singh from Kathamandu to draw the sketches 


15. Hodgson, op.cit (fn. 2), Pp. 2-3. 
16. Ibid. 
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of Buddhist monuments and animals'’. In 1858, he went to England deciding never to 
return back again. He had already collected about three large boxes full of manuscripts 
to write for the History of Nepal. He distributed his collections for “A History of 
Nepal” to the India Office Library in 1864, for the use of all workers in the field of 
Nepalese research. 


Brian Hodgson's Papers on Buddhism 


Hodgson's investigations into Buddhism and the Newar and Tibetan languages, 
which took up much of his time in the early years, resulted in his major works like 
"Notices of the languages, Literature and Religion of Nepal and Tibet" and his 
"Sketch of Buddhism derived from Baudha Scripture of Nepal" both published in 
1828 appearing in the Transactions of the Royal Asiatic Society of Great Britain and 
Ireland. These articles were his first articles and the most substantial contribution to the 
European study of Buddhism. This was the time when William Jones and some others 
were writing “the Buddha was an African” with the base that there were curly hairs 
and full lips in the Buddha’s statues. But Hodgson was able to confidently dismiss the 
theory held by William Jones and others. He was a leading figure in these debates, 
wrote and published articles on Buddhism. Out of 184 philological and ethnological 
and 127 scientific papers as well as some valuable pamphlets he wrote touching many 
subjects, he wrote 18 papers on Buddhism. He commissioned to Amrtananda and a 
team of copyists to transcribe manuscripts for him. His salary £ 4000 a year'* was a 
substantial sum enough to allow him to employ the people needed for his studies. He 
even commissioned an artist named Raj Man Singh to sketch Buddhist monuments 
like vihara, temples, monasteries, deities, palace, and drawings of other fields of his 
interest like birds and animals etc. He continued to collect and copy manuscripts as far 
as possible. Below given is a list of his collected articles. 


List of His Papers on Buddhism” 

1. Sketch of Buddhism, derived from the Bauddha Scriptures of Nepal, Trans. 
R.A.S., Vol. 

2. Quotations in proof of the above. J.R.A.S., Vol.V 
On the Buddhist Symbols, ib., Vol XVII 


4. On the Resemblance of the Symbols of Buddhism and Saivism. Quart. Ori. 
Mag., Vol.VII, two papers. 


5. On the Resemblance of the Symbols of Buddhism and Sinaism. Quart. Ori. 


17. According to Dr. Ramesh Dhungel, besides Raj Man Singh, there were other artists also namely 
Rajbir Citrakar, his uncle Bhaju Man (Macama), Bhavani Sankar and Thapa etc. 

18. According to Prof. Dr. T.R.Vaidya, it was Rs.1200.00 per month. 

19. (Source: The Sanskrit Buddhist Literature of Nepal, pg XX VI) 
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Mag.,Vol. VU, 
6 On the Bauddha Literature and Religion of Nepal. As. Res., Vol. XVI 
7 Sketch of Buddhism. /A.S.,Vol.V 
8. On Bauddha Inscriptions, ib., Vol. III 
9 On Ancient Inscriptions, ib., Vol. III 
10. On Saranatha Inscriptions, ib., Vol. IV 


11. Remarks on an Inscription in the Runga and Tibetan characters from Nepal, 
ib. Vol. 1V 


12. On the Ruins of Samaran (Simroun), ib.,Vol.[V 

13. On the Relics of the Catholic Mission in Tibet and Nepal, ib.,Vol.X VII, p.II 
14. A Bauddha Disputation on Caste, Trans.R.A.S., Vol. III 

15. On the Primary Language of the Buddhist Writings, J.A.S., Vol. VI 

16. European Speculations on Buddhism, ib., Vol.III 

17. Remarks on M. Remusat's Review of Buddhism, ib.,Vol.III 

18. Translation of the Nepal Devata Kalyana, ib., Vol. XII 


All these articles were compiled at one place and were published in his Illustration 
of the Literature and Religion of the Buddhists in 1841 and reprinted in 1870 and again 
finally issued as the opening section of Hodgson’s first set of Collected Essays in 1874. 
This book brought an extraordinary sensation in Europe at the time when scholars 
were tired of polite speculations about Buddhism and wanted to know real Buddhism. 


Distribution of His Collection 


His passion for collection made him the largest and most munificent collector 
of manuscripts, ancient texts, and vernacular tracts that ever went to India. He handed 
them over to the learned Societies of India and Europe in trust for scholars who could 
bring to their investigation the final processes of modern research. His magnificent 
generocity enriched not only the British Museum, the India Office Library, and the 
Asiatic Societies in Great Britain and in India, but also the Institute of France and the 
Societe Asiatique de Paris with treasures which have not even yet been completely 
explored. 


But in the beginning it was not that easy for him to collect those Buddhist 
manuscripts as Newar Buddhists did (still do) not want to expose their esoteric dogmas 
and symbols to the outsiders, not even to the other castes among the Newars. He writes: 


“The Nepaul Buddhists are very jealous of any intrusion into their esoteric 
dogmas and symbols; so much so that though I have been for seven years 
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enquiring after these things, my old Bajra Acarya friend only recently gave me a 
peep at the esoteric dogmas...”°.” 


Despite so many difficulties and obstacles he was able to collect many Sanskrit 
and Tibetan Buddhist scripture. They included the most important siitras and tantras of 
Sanskrit Buddhism. 


According to Shankar Thapa' he collected 381 bundles of manuscripts consisting 
of 200 separate works. They were distributed as follows: 


1. Asiatic Society of Bengal -------------------------- 85 bdl 

2. Royal Asiatic Society of London ------------------ 85" 

3. India Office Library, London ---------------------- a0. 

4. Bodleian Library, Oxford ---------------------------- a 

5. Societe Asiatique de Paris and Mr. E. Burnouf— 74" 

In 1858 St. Paul's School, Darjeeling------ 894 pc 

British Museum ------------------------------ 1800 pe drawings (later distributed to 
National History Museum & London Zoological Society) 

College de France ---------------------------- 60 " (later distributed to Musee Guimet 
in Paris) 


Comments and Honours for His Work 


His work was appreciated from all around the world. According to John K. Locke: 
“Brian Hodgson was the first researcher of Newar Buddhism. His published papers on 
the subject and the collections distributed to Calcutta, Britain, and France brought to 
light the existence of Mahayana and Bajrayana texts in the original Sanskrit. His works 
went on revolutionizing the concept of European scholars about Mahayana Buddhism 
for subsequent scholarship*’.". Newar Buddhism became a subject of great interest for 
foreigners since then. 


Sylvain Levi, the author of monumental book "Le Nepal (1905 — 8) writes 
Hodgson as a treasurer of knowledge respected by the erudite as a benefactor and 
creator, and his work, considerable in quantity, reflecting the ease and variety of his 
intelligence”. 


By 1837, his painstaking works started to click. Honours, too, began to rain 
upon him. The Royal Asiatic Society and the Linnean Society in England elected him 
20. Hodgson, op. cit.(fn. 2), p.40. 

21. Shankar Thapa, Buddhist Sanskrit Literature of Nepal,(Seoul, Minjoksa Publishing Company, 2005), 
p.35. 
22. John K. Locke. S. J., Karunamaya, (Kathamandu: Sahayogi Prakashan, 1980) p. xv. 
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to their bodies with great regard. The Zoological Society of London nominated him as 
a corresponding member. The Sociate Asiatique de Paris and the Museum d'Histoire 
Naturelle paid him high distinction. 


Scholars and naturalists of worldwide fame had regular correspondence with him: 
Csoma de Koros, Burnouf, Jacquct, Mohl, Prinsep, S. Wilkinson, [Lord] Macaulay, 
Cecil Bendall, Austine Waddell, and Professor T. Miller of Strasburg, Professor 
Tawney, W. W. Hunter and many others. There were regular visits of high dignitaries 
at his residence: Sir Joseph Hooker, President of the Royal Society, Sir Henry Yule, the 
finest Indian historical scholar, Sir Donald McLeod who had splendidly governed the 
Punjab, Sir Walter Elliot from the Scottish border, Professor Max Muller from Oxford, 
Professor Cowell from Cambridge, Dr. Ncedham Cust, Sir James Colvile, President 
of the Bengal Asiatic Society, and Arthur Grote, President of the Royal Asiatic 
Society. Many famous books are written by renowned writers with the reference of his 
collections. 


Burnouf comments” on the first essay published in 1828 in Bengal Asiatic 


Societys Journal as full of new ideas on the languages, literature, and religion of 
the Buddhists of Nepal and Tibet containing all the essences of Buddhism of that 
country which has never since then been surpassed or even equaled. People came to 
know that there were tremendous collections of Buddhist Sanskrit manuscripts in the 
monasteries (vihara) of Nepal. 


For Hodgson’s discovery, he was revered by The Asiatic Society of Paris by 
conferring on him the rare distinction of its honorary membership and gold medal 
engraved “A Monsieur Hodgson la Societe Asiatique reconnaissante’”™. 


Albrecht Weber opines," What had been earlier so many riddles guessed at from 
second-hand sources, were answered by Hodgson once and for all from the original 
texts’. 


Author R. L. Mitra states that "Before his (Hodgson's) time all that was known 
of Buddhism was crude, vague and shadowy, derived from secondary and by no means 
reliable sources. He it was who established the subject on a sound philosophic basis’”*. 


Author Rajendra Ram writes: "Brian Hodgson was the pioneer to start the study 
of Buddhism in Nepal. In 1823 he announced that he had discovered in the libraries 
and monasteries of Nepal the original documents of the Buddhist canon. Since then a 


23. Hunter, op. cit. (f.n.13), p. 276. 

24. Ibid. p.277. 

25. Ibid, Pp. 277-278. 

26. Rajendra Lala Mitra, SanskritBuddhist Literature of Nepal,(Calcutta: Sanskrit Pustaka 
Bhandara, 1882), p.xili. 


Lumbini Prabha| 122 | 


series of significant studies of northern Buddhism flowed from his pen’”’. 

The Hungarian scholar Csoma de Koros writes on Hodgson's illustrations of the 
literature and origin of the Buddhists as a wonderful combination of knowledge on a 
new subject with the deepest philosophical speculations, and will definitely amaze the 
people of Europe.” 


Hodgson’s discovery became a basis of study of Northern Buddhism in Britain 
and Europe. Mountstuart Elphinstone admits in his History of India that even his 
general account of the Bauddha tenets is chiefly derived from the complete and distinct 
view of that religion given by Mr. Hodgson.” 


Hodgson himself replies to a question asked by a Dean if there was anything in 
Buddhism that could be illustrated: 


"Buddhism is simply the creed most widely spread over the face of the earth. It 
has more followers than any other religion in the world, and it is older than our own. 
It has vast and learned literatures. Perhaps you might find it not worthy of attention of 
an educated man or even of a dignity of the Church".*° 


General Sir Alexander Cunningham?! writes to Hodgson that he has found in his 
work the only clear and intelligible account of Buddhism." 


The Royal Asiatic Society of Great Britain, in its memoir of Hodgson after his 
death in 1894, writes about his services in a sentence: 


"To him the world still owes the materials for knowledge of the great proselytizing 
faith which was the one civilizing influence in Central Asia"*?. 


Some of his collections dated back to eleventh and twelfth century. Those 
collections brought a new revelation to the Western world of scholarship for which 
Eugene Burnouf honored him as "The Founder of the true study of Buddhism on the 
basis of the texts and original remains." He wrote the History of Indian Buddhism, an 
excellent job ever done in the European history, with the only reference of Hodgson’s 
collection. For his valuable work, the French King decorated him with the Legion of 
Honour; the Institute de France appointed him a Corresponding Member; the Societe 
Asiatics honoured him with gold medal. 


With the collection sent to the Bengal Asiatic Society at Calcutta Dr. Rajendra 


27. Rajendra Rama, op. cit.(f.n.1), Pp.1-2. 

28. Csoma de Koros in the Bengal Asiatic Society's Journal, July 1842. 
29. Mountstuart Elphinstone, History of India, (ed.). 1874, p.114. 

30. Hunter, op. cit.(f.n.13), p.273. 

31. Ibid, p.278. 

32. Ibid. 
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Lala Mitra wrote a monumental work on The Sanskrit Buddhist Literature of Nepal 
published by the Asiatic Society of Bengal in 1882 which was perhaps the highest 
achievement of Buddhist scholarship of the century. He also published Lalitavistara 
and the Astasahasrika prajiaparamita from the collection presented by Hodgson. 


In 1858 and 1864 he distributed a mass of Sanskrit manuscripts and Buddhist 
drawings to the Institute of France, the British Museum, the National History Museum 
and the London Zoological Society, the College de France, the Musee Guimet in Paris, 
the Royal Asiatic Society London and the Secretary of State for India. 


Scholars Moriz Winternitz, Arthur Berridale Kieth, Prof. Theodorr Aufrecht, 
Tawney, Thomas, William Jones and Burjorjee S. Ashburner and many others have 
studied and worked on Hodgson’s collections like listing, editing and publishing 
catalogues on those manuscripts in their respective libraries and musuems like the 
Bodleian Library, the India Office Library and the Royal Society of London. 


Ramesh Dhungel, who prepared the first draft of the catalogue of the collections 
deposited in the libraries of London, describes the collection as 'an uncategorized 
encyclopedic 18"/19™ century record of Nepal'.** 


When the brilliant paleographer of the Cambridge University and the British 
Museum, Mr. Cecil Bendall, made his journey to Northern India in 1885, the Hodgson 
collection at Calcutta was almost the first shrine which he visited. He declared that 
Hodgson’s works formed the most important contribution to the bibliography of the 
literature of Buddhism*. 


Thus, Nepal as a repository of vast quantity of Buddhist Sanskrit manuscripts 
which was unknown to the outside world till Hodgson’s role in exposing them came 
into limelight. The philosophy of Mahayana and Bajrayana Buddhism written in these 
manuscripts in Sanskrit in different Newari scripts attracted many foreign scholars. So 
these manuscripts were very precious and of immense importance as they highlighted 
Mahayana and Bajrayana Buddhism or above all Newar Buddhism of Nepal which 
also helped to introduce Nepal as a Buddhist country to outside world. The credit to 
reveal the Buddhist Sanskrit literature which was once deemed to have been lost, to 
the outside world thus goes to Hodgson. With the revelation of the Buddhist Sanskrit 
literature to outside world through Hodgson, Newar Buddhism also came into attention 
of foreign scholars. He deserves right recognition for it. 


A letter to Hodgson from Albrecht Weber, Berlin, 1882, quotes: 


“The history of Buddhism is now emerging from the darkness, in which it has been 


33. John Whelpton and Michiel Hutt, A report on "The Catalogue of the Hodgson Collection in the 
British Library’, p.129. 
34. Hunter, op. cit.,( f£n.13) , Pp. 281-282. 
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buried for ages, and your name will be connected forever with its restoration.”* 
In an 1862 review of Barthelemy Saint-Hilaire’s, Friedrich Max Muller writes: 


“The real beginning of an historical and critical study of the doctrine of Buddha 
dates from the year 1824. In that year Mr Hodgson announced the fact that the 
original documents of the Buddhist canon had been preserved in Sanskrit in the 
monasteries of Nepal”.*° 


There remains no doubt after having known of his published materials penned 
by him and his collection and distribution of literary materials that he was a multi- 
talented scholar and his erudite personality is most revealed in the field of Buddhism. 


Conclusion 


So during the sojourn of Brian Hodgson in Nepal, internationally Buddhism 
was not explored yet. Outer world did not know much about it. The Oxford English 
Dictionary reports that the term “‘Boudhism’ had first appeared in English in 1801only. 
Buddhism was not classified as world religion by Europe until the last decades of 
the nineteenth century. Prior to those only four religions i.e. Christianity, Judiasm, 
Islam and Paganism were classified as major religions in the world. It was only in 
early decades of nineteenth century that the conclusion was beginning to be drawn 
that the religions observed in Burma, Siam, Ceylon, Tartary, Japan were somehow the 
same, that the Sagamoni Borcan (may be mispronunciation of “Sakyamuni Buddha”) 
mentioned by Marco Polo in his description of Ceylon, the Godama (mispronunciation 
of “Gautam”’) mentioned by Father Sangermano of the Roman Catholic mission to 
Rangoon, the Fo of China, the Khodom (may be “Gautam’’) of Bali, and the Booddhu 
(may be “Buddha’”’) of India were the somehow the same person. 


His interest in Buddhism, his collections of Buddhist Sanskrit manuscripts, 
commissioning local scholars for transcribing them and drawing the sketches of 
Buddhist monuments and their distribution to different libraries in India and Europe, 
his papers on Buddhism and their publication in different journals, his association with 
eminent Buddhist scholar Amrtananda, his adoption of Newar culture, talking Newari 
etc. indicate how he was influenced by Buddhism and Newar culture. His biography 
shows that he lived a life of a true Buddhist characterized by generosity, non-violence, 
compassion, loving kindness, forbearance, perseverance etc. 


On the basis of all above study Brian Hodgson's contributions in the field of Newar 
Buddhism can be summarized as: 


35. Donald S. Lopez, Jr. “The ambivalent exegete: Hodgson's contributions to the study of Buddhism’, 
The Origins of Himalayana Studies, (ed.).David M. Waterhouse,(London & New York : Routledge 
Curzon, 2005), p.49. 

36. Ibid. 
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1) 


2) 


3) 


4) 


5) 


6) 


7) 


8) 


Introduction and spread of Buddhism, now known outside as Newar Buddhism 
to western world. 


Exploration of traditional Sanskrit Buddhist documents from different 
monasteries and households and their exposure to the western world. 


Translation and publication of traditional Buddhist manuscripts and his articles 
on different aspects of Buddhism in different journals and books. 


Clearing out the misunderstood image of Buddha and Buddhism into reality by 
introducing the Buddhist philosophy to western world. 


Promotion of Buddhist art by hiring artists to draw the pictures of the Buddhist 
historic monuments, art and architecture and then distributing them to different 
libraries and museums of the world. 


Promotion of cultural heritage by shooting and snapping documentaries to 
expose them to other parts of the world. 


Preservation and conservation of valuable manuscripts by collecting them from 
the public, viharas and monasteries kept at preserved or neglected form and from 
the government thereby protecting them from being destroyed and transmitting 
to different libraries and museums of all over the world thereby enriching these 
libraries and museums with Buddhist literatures. 


Growing interest of the people around the world in Buddhism and pouring down 
of the huge mass of tourists in Nepal every year to know and study Buddhism can 
also be credited to some extent to Hodgson's work. Western scholars who have 
worked on Buddhism must have studied Hodgson's collection. Their research 
cannot be complete without going through his works once. Many renowned 
Buddhist scholars like Bournouf, Buchanan Hamilton, Daniel Wright, Rajendra 
Ram, R.L. Mitra, Prof. Bendall, T. Miller, Tawney etc., have taken inspiration 
from his work. 


So, Hodgson was a very energetic, dynamic, intellectual, scholastic and multi- 


dimensional person. His contribution was a milestone in the promotion and propagation 
of Newar Buddhism including its cultural heritage, art and architecture, and literature. 
Hence it becomes important to make study on his contribution to Newar Buddhism 
and due credit should be given to this great personality. 
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Abstract 


Mongolia was one the greatest empire that promoted Buddhism and Buddhist art almost for 
800 years since the religion was first introduced. Chinggis khan established a great empire and his 
progenies later expanded this empire and supported Buddhist practices, arts and architecture. Kublai 
Khan employed Nepalese greatest artist Anige/Arniko who combined Newah Buddhist art with Tibetan 
and local Chinese art to form a unique blend of Buddhist art in Yuan court. Later this art was extended 
and taken to their heart land of Mongolia. There are great many Stupas made by Newah artists in 
different time in Mongolia that reflects the Newah art from Nepal. Zanabazar introduced the lost wax 
method of Buddhist sculpture making which he learnt from Newah artists residing in Tibet. His art 
technique and style are high form of Newah artists who worked in Tibet at that period. The Jarung 
Khashar Stupa which is replica of Boudha Stupa of Kathmandu Valley in Nepal is also high esthetic 
form that is taken to Mongolia. The Ranjana script which Tibet called Lantsa is also one example 
Newah influence of art in Mongolia. 


Key words: Anige/Arniko, Chinggis Khan, Jarung Khashar Stupa, Kublai Khan, Newah, Ranjana 


script, Zanabazar. 


Introduction 


Mongolia is the eighteenth largest country in the world by area which is 1.6 
sq km and situated between Russia and China. Since the days of Chinggis Khan, the 
Mongols have exerted to an almost hypnotic heights and tales of Chinggis Khan’s 
ruthless expedition is legendary. It is not very clear of the sudden rise of Mongol but it 
is however, mostly likely that the Kitan confederation that conquered North China and 
established the Liao dynasty (910-1125 CE) was Mongol-dominated confederation. 
Mongol power under leader Temujin, who later was given title Chinggis Khan was 
behind this'. In the middle of the twelfth century the Mongqal were established as a 
clan group. Temujin inherited from his father this clan. At that time the clan was much 
reduced and it was at the bottom of its fortunes. He consolidated the power and was 
confirmed as Khan with the title of Chinggis Khan but the whole of confederation 
adopted the name Monggqal, which has become fixed as the name of the Mongol 
language and Mongol people. It has even come to designate one of the most populous 
races of the world — Mongoloid race. Of the vast empire the Chinggis Khan and his 


1. Patricia Berger and Terese Tse Bartholomew. Mongolia the legacy of Chinggis Khan. San 
Francisco: Asian Art Museum of San Francisco, 1995, p. 8. 
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descendants bequeathed to their people, the steppe dominated heartland that stretching 
from the Khailar River in the east to the Ili River in the west, from the Great wall in 
the south to Lake Baikal in the north, could be termed Mongolia proper’. Chinggis 
Khan encountered many races and religion but his affiliation to Buddhism was little 
partial. His youngest son Tolui’s wife, Sain Ekhe (Good Mother), and her sons became 
Gtsang pa dung khur ba’s patrons. He explained the law of cause and effect through 
interpreter to Chinggis Khan and advised him to believe in Buddhism. Chinggis Khan 
gave an order to exempt monks from taxes and services to the state, and prohibited the 
army from staying in monasteries. He even ordered the army to repair monasteries and 
temples. He not only contacted Tibetan Buddhism but also with the Chinese Buddhist. 
However, these encounters did not have much of impact in his government as he had 
policy of equality among all religion but his association with Buddhism was establish 
that made impact to the later generation’. 


Kublai Khan (1215-1294 CE) was one of the greatest emperors who ruled both 
Mongolia and China. He saw benefits of governing from a Chinese base so chose 
Beijing which had a major advantage of the many possibilities for a Chinese capital 
in the north as it was closer to Xanadu and also to Mongolia. In 1264 CE, only eight 
years after building Xanadu, he decided to shift his capital to Beijing*. Buddhism 
was introduced to Kublai Khan by young Tibetan teenage Lama Phags-pa who show 
him that Buddhism could serve his needs well as Buddhism offers something that did 
not exist in the Chinese view of history, or in Islam or in Christianity. Lama Phags- 
pa mentioned to him that not only did it claim to be a religion of universal truth, it 
also contained a model of the ‘universal monarch’, the Cakravartin-raja, who ruled 
people of many languages and ‘turned the wheel of the law’. Some previous rulers 
also had experimented with this idea of Cakravartin-raja and equated themselves 
with Buddha, having themselves addressed a Bodhisattva, an enlightened being. It 
was stated to Kublai Khan that Buddhism was, in fact, the best way for him to attach 
himself to a religion that not only was much more than Chinese but also offered an 
ideology that justified world conquest and world rule. Kublai Khan would become 
both Caesar and Pope, head of both church and state, the fount of both worldly welfare 
and spiritual salvation’. His influence in Yuan court started new Buddhist ideology 
that was influence from Tibetan Buddhism. As Nepal and Tibet are close, both country 
share similar Buddhist practices and more importantly, most of the art work in Tibetan 
Buddhism around that period were done by Newah /Nepalese artists of Kathmandu 


2. — Idid, p.9. 

3. | Uranchimeg Borjigin Ujeed. “Indigenous Efforts and Dimensios of Mongolian Buddhism- Exem- 
plified by Mergen Tradition.” London: University of London, 2009, p.25. 

4. John Man. The Mongol Empire. Great Britain: Bantam Press, 2014, p.199. 

5. John Man. Kublai Khan. Great Britain: Bantam Press, 2006, p.177. 
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valley. Newah Buddhist art was later popularized during the Kublai Khan by Anige 
(Nepalese name Arniko) who rose to be the chief of art work in Yuan court. 


Newars of Kathmandu valley are renowned artists who created finest Buddhist 
arts not just in Nepal but in far off locations in Tibet, China, Bhutan and India’s Ladakh. 
Newars are not one socio ethnic group but a mix community absorbing all the people 
who entered the Kathmandu valley. They have produced art of pictorial form, stone 
images, carving on wood, emboss on brass, cast in bronze, painted on plaster, molded 
terra cotta, made thousands of shrines within the valley for a long period of time®. The 
various accounts from the Chinese traveler speak of the fine paintings and sculptures 
on the walls of the houses in Kathmandu. The account of Wang Xuanci (travelled 643- 
661 CE) made it very positive that Newah artisans were very competent and they made 
even ordinary home with touch of art. His accounts read: 


The kingdom of Nepal is right to the west of Tibet: All their utensils are made 
of copper. The merchants there moving and stationary are numerous, cultivators, rare. 
They have coins of copper which bear on one side a figure of a man and on the reverse 
a horse....their houses are constructed of wood. The walls of these are sculptured and 
painted. They are very fond of scenic plays; they take pleasure in blowing trumpets 
and beating drums. They understand fairly well calculation of destiny and researches 
in physical philosophy. They are clever in the art of calendar making. They adore five 
celestial spirits, and sculpture their images in stone. Each day they wash them with 
purified water’. 


Newah Buddhism and art from Nepal travel to Mongolia in various periods 
of history under Tibetan patrons. The Tibetan Buddhism since the time of Srong 
bstan Gompo in seventh century depended on Newars for the Buddhist practice and 
Buddhist art. The carvings on ancient door lintels indeed reveal clear Newah work of 
art that reflected its esthetic influences. There is reason to believe a colony of Nepalese 
artist lived in Lhasa during seventh century, and conceivably some members remained 
in Tibet®. Later, Newah artists took their Buddhist art influence in the silk route to 
Hexi corridor on the silk route in Gansu province which is evident in some of the silk 
paintings that were found in Dunhuang. The Tibetan, Chinese and some Newah art 
influence could be found in some of the caves paintings and silk scroll of the time of 
Tibetan occupation of silk route during ninth century. With the advent Mongol empire 


6. TR Vaidya and B R Bajracharya. Nepal People and Culture. New Delhi:Anmol Publication, 
1996, p.p. 12-13. 

7. Ulrich Von Shroeder. Buddhist Sculpture in Tibet. Hong Kong: Visual Dharma Publication, 2001, 
p. 434. 

8. Amy Heller. Tibetan Art. Italy: Jaca Book, 1999, p. 33. 
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Yuan dynasty’s expansion and couple with the patronage of Mongol of the Tibetan 
Buddhism, Newah art influence and its spread to vast areas of the central Asia was 
possible. This could be evident also in Mongolia far and wide. 


Newah/Nepalese Anige/Araniko (1245-1306 CE) in Yuan Dynasty 


Anige/Arniko was the best art master from Nepal who went to Tibet with Phagpa 
and later to Yuan court at the time of Kublai Khan. He worked almost four decades in 
Tibet and China where Newah/Nepalese art was sources for the pure forms of Buddhist 
art. He was the highest ranking art official at the Yuan court whose position was equal 
to that of the prime minister’. He came as the originator of the new art style at the 
Yuan court as the stylistic features of some of the remaining work by him or related to 
his workshops are dominantly Newah in taste and are unprecedented in Chinese and 
Mongolian Buddhist art before the Yuan dynasty. 


The sudden emergence of the new art style can be explained only as Arniko/Anige’s 
stylistic manifestation at the Yuan court. His work of the art was Newah art that was 
influenced from the various Indian art traditions. Newars had not duplicated the India 
art tradition but they had taken the different stylistic tradition and later innovated and 
started their distinct Newah style. He went to Tibet and made numerous art works for 
Tibetans using some of the Tibetan indigenous style. Finally, he went to China; there 
he adapted Chinese style for making Buddhist art. This drastic change in style in the 
Yuan dynasty was perhaps one of the most prominent features of the art of that period. 
Arniko/Anige was the chief reason the change and arising of new art style. The very 
conspicuous change in the Yuan court could be said of the portraiture and religious 
paintings as the court art underwent fundamental changes, thanks to Amiko/Anige. 
One sources for the biography of Arniko/Anige could be “Jaoxiang duliang Jing”. 
This is one manuscript that tells of the method of making images and paintings. This 
is not only useful to know the Chinese but also Newah painting and sculpture making 
as it has some portion which are written in Ranjana script which is widely used in 
Nepal. In the thirteen and fourteenth pages of this manuscript, there is mention of 
Arniko/Anige and his chief pupil Lui Yuan. It states: “Nepalese artist Anige is the best 
in making the Buddhist images and he was well versed in Sanskrit language. He came 
here with the spiritual teacher of Emperor, Lama Phags-pa and he was handed a bronze 
sculpture of acupuncture practicing model which was to be repaired. He successfully 
repaired it.”’'° The other source of Anige/Arniko biography is “Liang guogong Minhui 
Shendao bei” (the spirit way stele for Minhui, the state of Duke of Liang), the epitaph 


9. Anning Jing. “Anige (1245-1306): A Nepali Artist At The Yuan Court”. Ohio: The Ohio State 
Univeristy, 1989, p.29. 

10. Satya Mohan Joshi. Kalakar Arniko The Well-known Nepalese Arichitect Arniko. Kathmandu: 
Sajha Prakasana, 1987, p. 83. 
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of Anige written by Cheng Jufu (1249-1318 CE), an imperial historiographer and other 
important source is the “Yuandai huasu ji’ (notes on the paintings and sculptures of 
Yuan Dynasty) which records imperial art projects at the court!’. 


In the year 1260, Kublai Khan ordered Phags- pa (1239-80 CE), his spiritual 
teacher to build a golden Stupa in Tibet. Phags-pa sent a request to the king of Nepal 
to send one hundred artists to Tibet. Jayabhimadeva, ruler at that time could gather 
only eighty artists. Newah artists worked as the itinerant artists who traveled to various 
neighboring regions to make their living till 1959 in Tibet and the surround regions. 
We could see the Newah art influences in several of the Tibetan, Chinese territories 
where Newah artists worked. But the time, when artists were requested, few years 
back in 1255 CE, the devastating tremor that year lead to demise of King Abhayamalla 
himself and subsequent earthquake in 1258 which lead to famine. This decade must 
have been a very difficult period for Nepal. The numbers of artists requested could 
not be realized and only eighty artists were selected to travel to Tibet. The artists were 
ordered to choose a leader for themselves but nobody had enough courage to take the 
responsibility except Arniko/Anige. The king discouraged him because of his age but 
Arniko/Anige replied that “his body was indeed young but his mind was not.” This 
answer showed how confident he was. He must had been a very gifted artist which 
was revealed later in his magnificent art work in the court of Yuan dynasty making 
one of the finest paintings, architecturally fine structures, breathtaking sculptors and 
numerous other art works. Lama Phags-pa was very impressed with his talent and 
asked him to supervise the construction of the great Stupa in Tibet. A year after the 
completion of this assignment, Phags-pa took him to the Yuan court to see Kublai 
Khan. Phags-pa had seen the great talent in him that was why he was taken to the Yuan 
court. 


Kublai Khan then asked him about his specialty. He replied: “I take my mind 
as my teacher and know roughly painting, casting and carving.”'’’This conversation 
reveals his intelligence and also the concern for general people and the confidence 
of his artistry of announcing of his arrival in Tibet to make the Stupa there. With his 
courage and talent mentioned by Lama Phags-pa, Kublai Khan asked him to repairs 
Song dynasty bronze sculpture of acupuncture model which was broken and no artist 
of his court could repair. Arniko/Anige replied that he would try his best. He completed 
repair of this sculpture in 1265 CE. He made this as it was. The veins and all the body 
parts were repaired as it was previously made that received him the highest accolade by 
the sculptor artists of the court'*. Thereafter, Kublai Khan always entrusted him with 


11. Jing, Op cit, p.3. 
12. Ibid., p. 5. 
13. Joshi, Op cit., p. 84. 
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responsibility for important imperial projects. He was commissioned to build a grand 
Stupa in the capital Beijing. The White Pagoda was constructed in the year 1279 CE, 
the work commenced in the year 1271 CE. It took almost 8 years to complete this 50.9 
meter Stupa. The completion of this Stupa firmly established him in the Yuan court"*. 


Arniko/Anige activities at the court continued for more than forty years. He 
made various artistic objects that included even the armillary spheres (some could 
be seen copied later in Mongolia with the Ranjana script inscribed in their armors 
and battle helmets) and instruments for astronomical observation in 1291 CE. He 
was extremely versatile artist and his major accomplishments were summarized in 
the epitaph: nine great Buddhist temples, three Stupas, two ancestral shrines, one 
Daoist temple and countless objects used in and out of the court along with numerous 
images for the ceremonial shrines. As he was very versatile artist he adopted different 
Chinese and used his native style to make different artifacts. In 1295 CE, he built a 
Daoist Sanhuang miao (three emperors’ shrine) in Dadu (Dadu is the ancient name for 
Beijing). He also modeled images in a new Daoist temple chunzhen wanshou gong. 
In 1299 CE, he worked on one hundred and ninety one sculptures and sixty four wall 
paintings in a Daoist temple Sanging Dian'’. With his involvement in various projects 
produced a huge numbers of excellent artists that spread the Newah Chinese mixed 
art to various of Yuan controlled territories that are conspicuous in various of Tibetan 
monasteries, Mogao and Yulin grottoes Dunhuang on silk route and some influence in 
the Bagan Buddhist centre of Myanmar (previous Burma). 


He was also a high ranking official in charge of the most of important agencies 
responsible for art and crafts in the Yuan government. In the year 1275 CE, he was 
supervisor-in-chief that was equivalent to the Minister of works that oversaw the 
units including the departments of Buddhist Images, Lost wax Casting, Casting silver 
(and gold) articles, Metal works, Agate, Jade, Stone works, Wood works and Lacquer 
wares. In 1293 CE, he took the charge of Imperial Manufactories Commission (Jiang 
zuo yuan) and he was responsible for making crowns, belts, jewelry and other objects 
made of gold, jade, pearls, rhinoceros horn, Ivory and precious materials like silk. The 
post ranked higher than the Minister of Works. Kublai Khan was very impressed with 
his talent that he was richly rewarded. The emperor married him to the granddaughter 
of a Song prince, Zhao Xun and bestowed upon him the prince’s former house and land, 
His position was regarded as equal to that of prime minister'®. Thus we have further 
concrete evidence of the activities of Anige/Arniko in the Mongol court, alluded to in 
his biography, The tradition founded by him continued in China, and was still upheld 


14. Ibid., p. 16. 
15. Jing, Op cit., p. 6. 
16. Jbid., p.p. 7-8. 
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in the introduction to an eighteenth century iconometric treatise, the Zaoxiang duliang 

jingjie taisho 1419 CE, by mGon-po-skyabs (Chinese Gongbuchabu) (1690-1750), 
the author of the rGya-nag-chos- byung, a history of Buddhism in China, written in 
Tibetan!’. With the Yuan dynasty strongly based in China, they must have taken its 
artistic style to its homeland Mongolia with the strong features of Newah art style by 
Newah artistic tradition. This could be further analysis with the art works related to 
that period of time. 


Stupa Made by Newah Artist From Nepal in Mongolia 


The Newars skills of art of Stupa making is not limited to Kathmandu Valley but 
this art is taken by Newah artists to many of the neighboring Buddhist countries like 
Tibet, china, Bhutan, Mustang, Ladakh and so forth. One of the magnificent examples 
of Newah architectural conception of Stupa making could be witnessed in Beijing 
China. Arniko/Anige thirteenth century artist from Kathmandu Valley made a White 
Pagoda in the year 1279 CE in Beijing China. The work commenced in the year 1271 
and it took him 8 years to complete this 50.9 meter Stupa. This completion made 
him firmly established in the Yuan court where he expanded the Newah style of work 
in Chinese empire. He also built great Golden Stupa in Amdo Tibet (which is now 
in Qinghai province) under Phags-pa (1239-80 CE) before he was invited to Kublai 
Khan Court in Beijing. The Newah artists of Kathmandu Valley excelled in Buddhist 
art so much so that they promulgate the art of Buddhist architecture of Stupa making 
even far off land in Mongolia. After the death of Altan Khan a great Mongol emperor, 
Third Dalai Lama, Sonam Gyatso (bSod nam rGya mtsho, 1534- 1588 CE) confirms 
that earlier Mongol funerary of Altan Khan was wrong so he recommended that a new 
Buddhist ceremony and cremation be performed. Sutra say’s that 


“The Five colored Nations, each individually took them as a site of worship. 
Then the wonderful shining remains were inhumed in a great 

[Stupa], made by a Nepalese craftsman of jewel, gold and silver, 

In the fashion of the ancient Sugata’s Stupa, named Bodhicitta"’. 


Newah artists’ expansion of Buddhist art in neighboring Buddhist nations 


also took the architectural skill of making Caitya/Stupa along with the other forms 
of art. Their skill of Buddhist art is purely the expression of Buddhist teaching and 
their practices. The history of Erdene Zuu records that Zanabazar cast eight silver 
suburgan (Stupas) in 1683 CE, the same year he cast his five Transcendent Buddhas. 


17. Heather Stoddard. Early Sino-Tibetan Art. Thailand: Orchid Press, 2008 (Second Edition), p. 22. 
18. Johan Elverskog. “Whatever Happened to Queen Jonggen?”, Vesna A. Wallace (Ed.), Buddhism 
in Mongolian History, Culture, and Society. USA: Oxford University Press, 2015, p.p 8-9. 
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The Stupa form that Anige/Arniko developed for Beijing in 1271 CE had tremendous 
influence on the Stupas of seventeenth and eighteenth century Mongolia, Manchuria 
and Manchurian occupied China. Even the almost room sized cloisonné Stupas made 
for imperial palace in Qianlong’s day copy its distinct profile'’. It is also speculated 
that the Zanabazar’s Stupa with the figure of Akshobhya in Musuem of Fine Arts, 
Ulaanbaatar is the copy of Newah/Nepalese prototype. Later around nineteenth and 
twentieth century cult of the Newah/Nepalese Stupa of Boudha (Boudhanath by Hindu 
Nepalese) Jarung Khashar Stupa (Tibetan Jarung Khashor/Bya rung Kha shor) was 
very popular in Mongolia, especially in Buryatia. This is also a clear indication of 
Newah art and architectural influence in Mongolia. 


Zanabaazar (1635-1723) and Newah art Influence 


Zanabazar, the first jebtsundamba Khutugru, Ondor Gegeen was the most 
celebrated personality in the history of Mongolian Buddhism. His activities reflected 
the moments in Mongolian politics, history and cultural life, as they heralded the new 
era for the Mongols. It is believed he single handed brought the Vajrayana Buddhism 
to Mongolia and his masterpiece of Buddhist sculptures exhibit a sophisticated 
accomplishment of Buddhist iconographical canon, a craftsmanship of the highest 
quality. He also introduced Buddhist rituals, texts, temple construction; Buddhist art 
and even designed robes for the monks. He established an artistic form of Buddhist 
deities, such as the five tathagatas, Maitreya, Twenty-One Taras, Vajradhara and many 
others. They constitute salient features of his careful selection of the deities, their 
forms and their representation that were unique of Zanabazar’’. But all these features 
and style are very close to the Newah styles that were prevalent in Tibet. 


It is also very clear from the historic accounts that Newah art style under 
Anige/Arniko during Yuan dynasty was a foundation for the development for the 
Buddhist art in China under the Mongol rule which spread to various parts of China 
and Tibet. The school of Tibetan Buddhism that dominated Mongol dynasty was that 
of the great monastery of Sakya, in Tsang province, Central Tibet, from whence came 
all the Imperial Preceptors, beginning from Lama Phags-pa. He brought Newah artist 
Anige/Arniko to Kublai Khan Court in Mongolia. Anige/Arniko brought with him a 
whole team of apprentices, who had been working in Tibet on major project before 
arriving to Dadu. Hence, the principle school of Buddhist art current at the Mongol 
court was that of the Newah from Kathmandu valley of Nepal, expressing Buddhist 
art in already sophisticated Tibetan style. Fundamentally, the earliest Tibetan pantheon 


19. Patricia Berger and Terese Tse Bartholomew Op cit, p. 302. 

20. Uranchimeg Tsultemin. “Zanabazar (1635-1723): Vajrayana Art and the State in Medieval 
Mongolia”, Vesna A. Wallace (Ed.), Buddhism in Mongolian History, Culture, and Society. 
USA: Oxford University Press, 2015, p.116. 
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known to the Mongols was that of the Sakyapa School, expressed in the artistic idiom 
of the Newah art, or Belri style as it was called in Tibet’. 


The fifth Dalai Lama granted Zanabazar a second lineage through reincarnation 
declaring him rebirth of the Jonangpa Taranatha (1557-1634 CE). He also named him 
Jebtsundamba Khutuktu and sent him back to Khalkha to missionize for the Gelugpa. 
When he returned to Mongolia, he was accompanied at the Dalai Lama’s order by a 
huge entourage of monks, many of whom were artisans and many of whom were the 
mostly Newah artisans”. This could be said of the given Nepalese flavor of Zanabazar’s 
own work in bronze. One of the prominent examples of Newah style of Buddha is 
Zanabazar’s Amitabha Buddha from Museum of Fine Arts. He sits on a full blown 
lotus pedestal, holding his hands in laps in the meditative gesture and his diaphanous 
garment only makes itself apparent in the subtle patterning on his calves which 
perfectly shown fan of pleats on the pedestal between his folded legs. Although his is 
a consecrated Buddha, Amitabha wears the thirteen ornaments of princely bodhisattva 
like the five pointed crown, heavy earrings, multiple necklaces, arm bands, bracelets, 
brahmanic thread, belt, anklets and most prominently the flower on the top of the ear 
lobes with the drapers hanging on the both the ears. Zanabazar’s taste for the Nepalese 
style of the twelfth century (first purveyed among the Mongols by Anige/Arniko, the 
Newah artist who came to Kublai Khan’s court and later popularized by Newah artists 
working in Tibet in the seventeenth century) is nowhere more apparent than in this 
kind of delicate details**. There are many of these kinds of images to be found made 
by Zanabazar in Mongolia. In fact, later in Nepal, artists started to copy these images 
and called them Mongolian Buddha, Mongolian Tara etc in the modern times. Other 
examples of Newah artistic style inspired images are standing Maitreya from Choiin 
Lama Temple museum and Gandantegchinlin Monastery in Ulaanbaatar. Both of 
these images are classic Newah-inspired model best seen in a Tibetan Maitreya from 
Narthang Monastery that is dated 1190 CE”. In all these work, Maitreya Buddha is 
reflected as young bodhisattva whose hair once washed blue and has repeated the form 
of the Stupa resting above the brow. These images are very identical and show the 
clear Newah influence in them. 


Zanabazar works have a peaceful, contemplative look and share many 


21. Heather Stoddard. “The Tibetan Pantheon Its Mongolian Form’, Patricia Berger and Terese Tse 
Bartholomew, Mongolia The Legacy of Chinggis Khan, San Francisco: Asian Art Museum of 
San Francisco, 1995, p. 209. 

22, Patricia Berger. Zanabazar (1635-1723), Patricia Berger and Terese Tse Bartholomew, Mongolia 
The Legacy of Chinggis Khan. San Francisco: Asian Art Museum of San Francisco, 1995, p.263. 

23. Patricia Berger and Terese Tse Bartholomew. Op cit , p.270. 

24. Ibid, pp. 280-281. 


Lumbini Prabha| 137 | 


characteristics with Newah sculptures”. He borrowed many of the stylistic detail from 
working in a Tibetan style at the Ming and early Qing Chinese courts; while much of 
the rest of his inspiration must have come from Newah/Nepalese tradition he learned in 
Tibet and brought back home”. In the world of Tibeto-Mongolian Buddhism, molding 
became of the most popular ways of mass production of religious images. The bronze 
images of Shakyamuni, Zanabazar and many other lamas wearing pointed hats of the 
Gelugpa were probably made in the nineteenth century to facilitate mass production lost 
wax process, the technique Zanabazar himself favored for his large scale sculpture. In 
this process multiple wax models were made from the mold which were melted away 
from the lost wax method. Once the wax models were molded, they were packed with 
clay, leaving channels in and out for pouring in of the molten bronze and the release 
of the melted wax. These processes can still be observed among the Newah artists of 
Nepal’s Kathmandu valley even today, heirs to the same tradition Zanabazar imported 
to Mongolia in the mid-seventeenth century’’. With all the analysis of the making 
of images we could bring to a conclusion that the methods and esthetic of Buddhist 
imagery done by Zanabazar has a strong influence of Newah/Nepalese Buddhist art 
impressions. 


Jarung Khashar Stupa Embodying Newah Boudha Stupa of Nepal 


One of the mostly frequently encountered art objects in Kathmandu Valley is 
the Caitya/Stupa. The Svayambhii Mahacaitya which is on the hilltop on the western 
side of the valley is the most conspicuous Buddhist monument seen from all sides and 
other Caitya/Stupa is Boudha (Khasuti or Khasa Caitya) are the most important ones. 
Newah Buddhism pivotal element is also taken as the Caitya/Stupa. The word Caitya 
is derived from the word cita, or funeral pile. This denotes anything that is connected 
with funeral pile, e.g. the tumulus raised over the bones of a dead saint. Generally, 
Caitya denominates a relic shrine or any place of worship, technically it means a 
mound. Catiya came to mean a shrine later that was used as temple and worshipping 
altar. The word Caitya also became an equivalent to Stupa which also means a mound 
or something is raised”®. In ancient Buddhist tradition, the highest objects of worship 
for the Buddhist are the Triratna or the triple gems: the Buddha, the Dharma and 
the Sangha. The other objects of worship in Buddhist tradition are the relics of holy 
persons like the Buddha, the Pratyeka-Buddhas, the Arhats and the Cakravartins, over 


25. Terese Tse Bartholomew. “An Introduction to Art of Mongolia”, Patricia Berger and Terese Tse 
Bartholomew, Mongolia The Legacy of Chinggis Khan. San Francisco: Asian Art Museum of San 
Francisco, 1995, p.77. 

26. Patricia Berger and Terese Tse Bartholomew. Op cit , p 285. 

27. Ibid, p. 304. 

28. T.N. Ramachandra. “The Brief survey of Buddhist art in India”, P.V. Bapat (Ed.), 2500 Years of 
Buddhism. India: Publication Division, 1997, p 247. 
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which great monuments were erected for a grateful posterity. The tradition of making 
Caitya/Stupa was transferred to Kathmandu Valley as the Buddhism flourished in the 
Valley. Here, the architectural tradition was also replicated by the earlier generation to 
venerate great Buddha and other Buddhist personalities. It became a norm of valley to 
install Stupas as we see great numbers of Stupas around the valley. 


Jarung Khashar Stupa in Mongolia is inspired by Boudha Stupa from Kathmandu 
valley Nepal. Boudha has a long and important history in Newah Buddhism. Its origin 
has two stories, one is Tibetan which is popular among Tibetan community that 
narrated a poor lady but virtuous poultry keeping woman. While the Newah version 
connects with Licchavi King Manadev I (reigned 443-505 CE) and it narrates a story of 
patricide. According to this version, in order to end devastating drought, the father of 
Mandeva I, King Dharmadev, engineered a strategy whereby the crown prince would 
unknowingly sacrifice his own father. When Manadeva I realized the truth, he sought 
forgiveness and eventually constructed the mammoth Stupa of Boudha. The chronicle 
Gopalarajavamsavali mention that King Sivadev I (reigned 590-604 CE) restored 
the monument and later King Amsuverma (reigned 605-21 CE) built houses around 
the Stupa and beautified it”. All these record shows the antiquity and the importance 
of Buddhist monuments of Nepal. Later, this Buddhist monument became a very 
important pilgrimage for the Tibetan Buddhist. In the fourteenth century, Tibetan sage 
Tongtang Gyelpo visited this site and since sixteenth century, this Stupa has been 
associated with Tibetan Tradition thanks to Tenzin Norbu third reincarnation of Sakya 
Zampo. His successors, also known as Yolmo tulkus, were appointed as the Tibetan 
government residents in Boudha. It is believed that they took successive renovation. 
Later, many Mongols also made pilgrimage to Kathmandu Valley. Boudha Stupa along 
with Svayambht Mahacaitya (Tibetan Phags pa Shing Kun mchod rten) and Namo 
Buddha stupa(Tibetan Takmo lujin/sTag mo lu sbyin) where in Buddha previous live 
feed his flesh and blood to hungry Tigress and its cubs became important pilgrim sites. 
A famous pilgrim from Lhasa to Boudh Stupa was mention in the autobiography of 
monk Agvan Dorjiev (1853-1938 CE). In 1950s, a Gelugpa reincarnation from Ordos 
(Inner Mongolia), Gurudev Rinpoche (1908-2009 CE), also known as Sogop Rinpoche 
(Sig po rin po che)- Sogpo means “Mongol” in Tibetan- founded a monastery named 
Ganden Chophel Ling (dGa Idan chos phel gling) on the circumambulation path 
northeast of Boudha*’. After his death, a replica of Boudha Stupa was made in his 
Mongol monastery and that is known as Jarung Khasher Stupa in Amarbayasgalant 


29. Shaphalya Amatya. Monument Conservation in Nepal. Nepal: Vajra Publication, 2007, p.p. 181- 
182. 

30. Isabelle Charleux. 2019. “The Cult of Boudhanath Stupa/Jarung Khashar Suvraga in Mongolia: 
Text, Images and Architectural Replicas.” Cross-Currents: East Asian History and Culture Review 
31: 82-125. https://cross-currents.berkeley.edu/e-journal/issue-31/Charleux. 
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Khiid, Selenge Province in Mongolia. 


In many cases, a pilgrimage to a replicated sacred place is said to be equivalent 
to journeying to the distant original, therefore, the replica is functions as an accepted 
substitute. The one of oldest replica was not in Mongolia but in a great Chinese 
pilgrimage site that attracted Mongols, Tibetan and Chinese, the Wutaishan Mountain in 
Shanxi Province. The Stupa is located in Baohuasi, an old Chinese Buddhist monastery 
that was turned into Tibetan Gelugpa monastery in 1719 CE. In his guidebook to 
Mount Wutai, Rolpe Dorje wrote that lama pilgrims renovated the Stupa on the model 
of Boudha Stupa in Kathmandu. The first replica in Mongolia probably was “Jarun 
Khashor-un suburga” (Stupa of Jarun Khashor) of Khan ordriin khuree about 96 Km 
from Tsetserleg, north of the Tamir river in Ikh Tamir District, in Arkhangai Province. 
A replica of Baudha Stupa was erected near the great academic monastery of Gandan 
(short of Gandantegchinlin) west of Ikh Khuree/Ulaanbaatar. Another Jarung Khashar 
may have been built northeast of Dambadarjaa Khiid, northeast of Ikh Khuree. A 
Jarung Khashar Stupa was built in Uushin juu or Ganjuu nom-un sume in the Uushin 
Banner of Ordos. Uushin juu was founded by a Tibetan lama from Amdos named 
Nangsu in 1570s and was rebuilt around 1713 CE. A large Jarung Khashar Stupa was 
built between 1915 CE and 1919 CE near khejenge datsan, now Kizhinginsky district 
of Buryatia*'. These Jarung Khashar Stupas give an example of importance of Boudha 
Stupa in Mongolia and how they replicate the original structure from Nepal. 


Ranjana Script (Newah Script/Lipi) in Mongolia 

The Ranjana script, which is also known as Kutila or Lantsa, is one of the many 
alphabets derived from the Brahmi script. It developed during the eleventh century 
CE and it is still used in Nepal by the Newah people to write religious contents. A 
large number of Buddhist manuscripts especially Prajnapdramita literature and 
monograms are found to have written in this script with Gold and Silver inks or both. 
Many Buddhist manuscripts written in Ranjana scripts are still used for the Buddhist 
recitation in Buddhist monasteries of Kathmandu Valley in Nepal by Newah Buddhists. 
This script is well known in many of neighboring countries like Tibet (autonomous 
region of China), Bhutan, Ladakh (Buddhist state in India), China, Japan, Singapore, 
Korea and Mongolia. 


Most of the popular mantras of Avalokitesvara viz “Om Mani Padme Hum’’, the 
mantra of Arya Tara viz “Om tare Tuttare Svaha”, the mantra of Mafjushree viz “Om 
Ara pa ca ne dhi” are inscribed in Ranjana scripts on the ceiling, walls, stones, pillars 
and beams of monasteries in many of the above mention nations*’. Tibetans use this 


32. Lipi Thapoo Guthi. Prachalit, Ranjana and Bhujimol Scripts. Nepal: Lipi Thapoo Guthi, 2004, p. x. 
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script, which they call Lantsa, for writing the Sanskrit titles of books that have been 
translated from Sanskrit to Tibetan. They use this script to decorate their monasteries 
and their Mandalas. There are also a few texts printed with alternating lines in Sanskrit 
in the Lantsa script followed by a Tibetan translation. There are many original Sanskrit 
manuscripts written in Lantsa preserved in the old monasteries of Tibet but most of 
these were destroyed following the Chinese take-over. Fortunately, Nepal still has 
thousands of Buddhist manuscripts written in Ranjana scripts besides other scripts like 
Prachalit, Bhujimol, Pachumol etc. This script is one of the most decorative scripts of 
Nepal and is registered at the United Nation as the heritage of Nepal in modern times. 
In medieval time, this script was taken by Newah artists of Kathmandu valley to many 
of the neighboring countries. 


In Mongolia, many monasteries have inscription written in Ranjana script 
besides the Tibetan scripts. The Avalokitesvara prayers of “Om Mani Padme Hum” 
can be seen inscribed in Ranjana script on the Prayer wheels and on walls. There 
are many armors specially helmets of warriors found with the inscription in Ranjana 
and Tibetan script. One of the good examples is the helmet dated 15" -17" century 
dimension height 19.5 cm, diameter 20.3 cm, wt 1,292 g and made of gold silver 
iron and copper**. The gold damascened decoration of this distinctively Mongolian 
helmet features six large ovals containing the deity Yamantaka (literally, slayer of 
the lord of death) in the center, surrounded by five female attendants called Dakinis 
(sky-goers). In between them are twelve protective seed syllables, symbolic letters 
also known as bija. These are flanked by Ranjana and Tibetan inscriptions identifying 
the protective attributes of each seed syllable. The brow of the helmet is encircled 
by a series of mantras, including invocations to Yamantaka and the Dakinis. In the 
center of the brow is a monogram known as the All-Powerful Ten, composed of the ten 
Sanskrit syllables of the Kalachakra (literally, wheel of time) mantra. Next to this is a 
stylized Stupa or Chorten, a funerary monument or reliquary that can also represent the 
enlightened mind*. In Tibetan community, this script is considered as divine and here 
in this helmet, the important tantric prayer of Yamantaka and Kalachakra are inscribe 
in Ranjana for the protection of the wears. There are many of armors and helmets of 
this kind in museums and personally collection in Mongolia. It must have been a norm 
around that time to have the protector deities inscription in Tibetan and Ranjana script 
that reflects the affiliation to the Tibetan Buddhism with the Newah script on them. It 
is clearly indicated that the Newah artist’s skill is influenced not just in the religious 
contents but in the everyday lives of Mongolian people. 


33. https://www.facebook.com/ranjanascript/photos/a.399588883897993/4056089666293 18/?typ 
e=3 &theater (visited this site on 02/08/2019). 
34. https//www.metmuseum.org/toah/works-of-art/1999.120. (browsed this site on 20/08/2019). 
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Conclusion 

Mongolian Buddhist art is highly influence from Tibetan Buddhism and its 
art. Since early history of Chinggis Khan and Kublai Khan, Buddhism was focus as 
the main religion of the elite ruling class in Mongolia. Their form of Buddhism was 
mostly influenced from Tibet. Early Tibetan Buddhism and its art work were mostly 
from the Newah artists of Nepal since the establishment of Buddhism there. Newah 
artists from Kathmandu valley were itinerant artists who took method of scripture 
making process, painting, wood carving and other arts to Tibet. Later, Anige/Arniko 
established a new form of art that blended Newah art with the prevalent style there 
in China. From then on, Mongolian art took style of art from various regions they 
conquered. Newah art style also became their influential style that was marked in the 
sculpture made by Zanabazar in Mongolia. The style of making of image in lost wax 
and their features that Zanabazar’s image has manifest strong artistic influence from 
Nepal. Later, in Mongolia, the tradition of Stupa was also influenced from the great 
Boudha Stupa of Kathmandu Valley. There are many of great Stupas made in many 
regions of Mongolian that are like the replica of the great Stupa of Boudha from Nepal. 
The inscription on the armor with the Ranjana script also speaks of the influence of 
Newah art in everyday lives of Mongolian. It could be safely said that though there 
is no written evidence of Newah artists’ direct involvement in the Mongolian art, the 
influence of Newah art from Nepal is conspicuous in all sphere of Buddhist art in 
Mongolia. 
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Abstract 


The article emphasizes on communication perspective of Buddhism with reference to Anguttara 
Nikaya. It has focused light on modern perspective of the old ideal so that hermeneutics method has 
been taken to develop the article. Modern ways, styles and means of communication has been analyzed 
taking references from Buddhism. The modern implication of the old ideal has been explained in a 
detailed way. As a whole, the forgotten aspect of religion has been revived with evidences. It is a must to 
be critical following the 'middle way' philosophy of Buddhism to live life without suffering. Proper way 
of communication helps in reducing suffering as it has been functional rather than exchanging verbal 
message only. 


Keywords: Communication, Anguttara Nikaya, hermeneutics, Buddhism 


Introduction 


Communication is an important aspect in our daily life as it has expressed ideas, 
views and attitude of a person compatible with time and context. It has also reflected 
our personality as well as social, economic and psychological characteristics related 
to it. It extends the goal of the speaker so that listener would act accordingly more 
than verbal or symbolic expression. Indeed, communication is oriented to achieve 
some goal so that it is functional rather than verbal exchange only. Speaker is not 
only important part while communicating; it has also taken listener as an imperative 
part of the context. It has been taken as dialectic approach which is greatly focused in 
Buddhism. Such concept has made them realize 'oneness' of the speaker and listener. 


It needs honesty to have right understanding’ what the speaker has delivered. 
For that, the Buddha has always directed his disciples towards loving-kindness and 
compassion to develop patience in a person. Similarly, the principle has emphasized 
on local language and context so that they have got ideas along with the context that 
is an important aspect of communication that modern scholars have also accepted as 
reliable form of exchanging message. It has already been used by the Buddha before 
2550 years ago at the time of his 45 years' career. 


To get ideas clearly, one needs critical and creative mind to ask question to the 
speaker; besides that, it has emphasized on self-reflexivity so that the listener would 
1, The precondition of Buddhism is to have right understanding irrespective of perspectival analysis. 
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take it rightly. We can find abundant such examples that the Buddha used while 
communicating his ideas. Indeed, communication is as important as breathing since 
people have been practicing in each step of life. Modern people have been using various 
forms, channels, gestures and expressions at present to extend message which are less 
functional; they are populist indeed. On the other hand, the Buddha has used his skill 
of convincing and deals with the questioner that would settle the matter. Sometimes he 
remains silent so that the questioner would realize the mistake that s/he has expressed. 
We can take example of Uttiva Sutta’ of Anguttara Nikaya in which the Buddha 
remained silent while asking question by Uttiya about the eternality of the earth. The 
Buddha has used the technique of silent communication that the listener would realize 
the context through self-reflection by creating awareness themselves. 


The Buddha has used various techniques in his time to convince his disciples 
and laypersons as possible. He has focused on preaching, sending disciples to different 
places to extend message, established monasteries as the center of preaching, visit 
laypersons' household when they have invited, and roam around villages and towns. 
His posture, gesture, eye contact? can be taken as non-verbal communication process 
that were used to extend the storehouse of knowledge. It has been popular from ancient 
time to the modern that religion has communicated ideas through sermon and rituals. 
Buddhism has communicated ideas through Buddha's sermon first, then through his 
disciples, then through congregation, later on through their monks and nuns 1. e. they 
represent the Buddha indirectly. Later on, it has been communicated through written 
form like suttas, nikayas, jatakas and other written documents. The following chapter 
revises some literatures related to Buddhist communication to have functional result. 


Overview of Literature 


In this review, the researcher has tried to analyze the strengths and weaknesses 
of the research as well as future possibilities of the subject matter. The author has put 
effort to incorporate the strengths and weaknesses of the past articles in relation to 
Buddhist communication. As popularly known, communication in Buddhism has tries 
to seek temporal and spatial environment to ensure the effectiveness of it (Chuang and 
Chen). So it can create harmony with the idea of the speaker and the listener since 
they share common ground together. The scholars have categorized right speech, right 
action, and right livelihood under communication ethics of the Noble Eight Fold Path’. 
The main focus of Buddhism is ethical communication that incorporates "mutuality, 
open-mindedness, honesty and respect" (73). The authors have taken example of East 


2. Anguttara Nikaya, 10: 95. 

3. | We can find such illustrations in Wikipedia open.lib.umn.edu/principlesmanagement/chapter/12- 
5-different-types-of-communication. 

4. It has been the moral principle of Buddhism that is divided into 8 parts. 
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Asian communication style that has been influenced by Buddhism. 


Similarly, Buddhist communication has followed the "middle way" philosophy 
as it has focused on the balance between self-discipline and emotional approach of the 
speaker and the listener. Such practices have ensured naturalness, subtlety and brevity 
of the process (76). On the other hand, Roy and Narula have characterized the Buddha 
as communicator par excellence as he has got talent in communicating his ideas with 
suitable means and style. The Buddha has followed expository system of extending 
message so that the listener would believe the speaker in a detailed way. Moreover 
the Buddha has used the tools like "stories, moral stories, tropes, with amusingness, 
innovative story methodologies, parallelisms, merit a different study" (1). Indeed, 
rhetorical strategy has been taken as an important aspect of communication which has 
been rightly used in Buddhism to extend message in an effective and convincing way. 
Such style has connected to the social settings and conditions so that the communication 
can take naturalness of style. It has made us realize that language is a product of social 
evolution so that we can't discard the base of language which has been society and 
nation. 


The authors have contrasted the natural style of communication with the Western 
linear style. Speaker plays vital role in linear communication whereas natural style has 
promoted two way communications. In Buddhism receiver and speaker have enjoyed 
symmetrical relationship; so it has been more versatile that has accepted both sides as 
important elements. Indeed, there is interpersonal and intrapersonal communication so 
that it has focused on self-reflexivity and critical introspection that have played greater 
role to identify personal faults and clarity of subject matter respectively (3). 


The source and audience have common ground in Buddhist way of communication’. 
In fact, Buddhism promotes folk tradition in which language has been the bridge 
between speaker and listener. As a result, Buddhism is more prone towards vernacular 
language rather than philosophy of the West. The important aspect of communication 
has been output oriented which has targeted certain goal for the speaker and listener. 
Buddhism cohabits with cultures, rituals, languages, and daily practices so that it has 
used different language and style in comparison to other religions (163). Furthermore, 
the author, Edorado Magnone, has analyzed the written form of communication of 
Buddhism. He has mentioned that Buddhism has been written in 22 different languages. 
Almost half of the publications have been published in the form of article (48.99%) that 
has been succeeded by book reviews which is 42.80%. The author further claims that 
Buddhism is interdisciplinary and multidisciplinary so that it has respected all sorts 
of languages and traditions that have been existed in the world (175). The subsequent 


5. It can be found in http://e-star. ws/ws/index. php/en/christian-map-of-thailand. 
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chapter is going to introduce various forms of communication in this era. 


Various Aspects of Communication 


Communication is formally divided into two types such as formal communication 
and informal communication. The formal communication has been done formally by 
using various means like written and face-to-face conversation. Similarly, informal 
communication has been done through symbols, and body languages like performing 
gestures, attitude, aptitude, self-reflection and so on. It has further been divided as 
verbal, non-verbal, written, and visual communication® according to the modern 
or scientific understanding. These means of communication have used different 
techniques to the single communication type. One can sum up that the main motto 
of communication has to extend message that has been existed from ancient past to 
present day as well. Such divisions have formally taken to have functional goal either 
it has been expressed directly and indirectly. The following chapter is going to focus 
on the methodology the article has followed. 


Methodology/Theory 


Methodology, a vital component of research, has guided the reading and writing 
process from its beginning to the end. In this article the researcher has followed 
hermeneutics method and theory which contributes to interpret ancient text with 
modern context. One can find the meaning that has contained in the text as per the 
facility of the present situation. Such method has used meta-language to interpret the 
text so that the present possibility has been revealed. Another measure of hermeneutics 
is perspectival analysis that interprets text from the side of the reader. Hermeneutics 
process has been divided into subject and object in which both aspects are in dialogic 
situation that has been regarded as the hallmark of it. 


Secondary materials like articles, reports and books have been used to develop 
this article as per the motto of hermeneutics. Internet resources have been used to build 
up the first part of the article like introduction and various aspects of communication. 
Towards last part Anguattara Nikaya has been used as the prime source of information. 
Its modern implication has been analyzed with reference to the present context. The 
suttas of the Anguttara Nikaya have been read, reread and connected with the present 
possibilities. Articles related to Buddhist communication have been taken so that the 
issue can get more focus and the outcome is robust. The subsequent topic has focused 
on different suttas of Anguttara Nikaya related to communication approach. 


Buddhist Approach in Communication 


6. See Wikipedia www.valamis.com/hub/types-of-communication. 
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At first, Buddhism has promoted understanding through its swttas which is a 
written form of communication that the Buddhists have practiced in these days. The 
Buddha has used the word sama vaca that means using good words while speaking. 
Such rhetoric should have been compatible along with the situation and context. It 
has made us realize the real context so that it would lead towards action. According to 
Buddhism too much speaking is also bad along with remaining silent. One can follow 
the 'middle way" using right words at the right time to exchange message as we have 
been living in dependent origination. One should be pure by speech and action so that 
the communication has meaning to perform the action. The Buddha has used different 
metaphors like ignoble declarations, fauns, dung, flowers and honey for right and 
wrong speech. After all the orientation of Buddhism is towards moral and ethical talk. 


The human communication is much valuable to live the life of happiness 
(sukkha); to live happily we have to depend on others according to the concept of 
dependent origination. So it has been the prime means to establish relation with others. 
The Buddha explained that the false speaking is not good because it has given bad 
result ultimately. Therefore he argued as: 


"Bhikkhus, those bhikkhus who explain Dhamma as non-Dhamma .. . (132)... 
non-discipline as discipline. . . (133)... discipline as non-discipline. . . (134)... what 
has not been stated and uttered by the Tathagata as having been stated and uttered by 
him ... [19] (135) ... what has been stated and uttered by the Tathagata as not having 
been stated and uttered by him... (136) ... what has not been practiced by the Tathagata 
as having been practiced by him. (AN: 1: 131-139) 


Lying is not good even in our general context as well; we call such persons as 
cunning who would damage prestige of himself and others. Such persons are recognized 
as unreliable and nobody would trust him/her. The Buddha has also explained in such 
a way that our daily life has been reflected crystal clear through our speech. It suggests 
us not speak lies rather one can explain what s/he has seen as it is, whether it has been 
positive or negative (AN: 1: 140). The truth is always bitter so that cunning person 
would try to escape from such situation; s/he would prone to speak untruth further. 
However, the Buddha suggested speaking whatever is right either that may be positive 
or negative. 


The Buddha has given example of some individuals like Lakuntaka Bhaddiya 
as example of sweet voice; Sona Kutikarna is famous of excellent speaker and 
Kumarakassapa is an example of variegated speech*. Such examples are taken in 


7. Buddhism has discarded any sort of extremities like high and low. The middle way works in 
between them. 
8. | These persons used different forms of communication so that they are famous in their life and 
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the sense of communication style who have been famous from their speech. One can 
produce wished for, desired and agreeable result from verbal good conduct; hence we 
must have the habit of adopting verbal good conduct along with bodily and mental good 
conduct (AN: 1: 286). The Buddha connected the bodily kamma, verbal kamma and 
mental kamma to the right view of people so that good result can be forecasted (AN: 1: 
314). Similarly, whenever we have right view the bodily, verbal and mental kamma are 
towards right direction (AN: 1: 315). Therefore the Buddha suggested to us not to use 
badly set words and phrases and badly interpreted meaning that have misinterpreted 
the good Dhamma (AN: 2: 20). Hence badly interpreted meaning would misguide the 
person so that they do not believe on anyone. Thus such person would be counted in 
the rank of unreliable person who has been always prone towards lying; such person 
would suffer much in his/her life. 


The Buddha further suggested two types of persons who have misguided the 
voice of Tathagata as they claim that unstated voice of Tathagata has been stated by 
him and vice-versa (AN: 2: 23). Hence just opposite persons would keep the prestige 
of Tathagata so that they would be the right follower of Him. The Buddha has taken 
example of fauns which do not utter human speech. It is so ironic that they do not like 
to speak false words so that they do not like to misrepresent others like humans (AN: 
2: 60). Such metaphoric expression would be too much pinching to those humans who 
have spoken lies of being so-called conscious thinker. 


Similarly, the Buddha has suggested two measures of arising wrong view among 
human beings. They are: the utterance of another's voice and careless attention. (AN: 
2:125). It is evident that one should speak thinking oneself as well as there should 
be attention to listen others so that they would progress in their life. On the other 
hand, the Buddha has expressed his view from negative aspect and suggests positive 
aspect consequently. We can find such example in Yamaka sutta in which negative 
aspect raises the issue and positive aspect settles that matter. He has followed same 
style and techniques so that His teaching is full of rhetoric and it delights us while 
reading. A common reader also can easily identify the meaning in layman's language 
and understanding. 


Moreover, the Buddha has mentioned about a fool in Thinking sutta in which 
a fool has got three characteristics so that he has thinks badly, speaks badly and acts 
badly. On the contrary a wise person thinks, speaks and acts wisely (AN: 3: 3). Hence 
here the communication comes along with thinking and acting together. Likewise, he 
has characterized unwholesome person in the same way who has got unwholesome 
bodily action, verbal action and mental action (AN: 3: 6). On the other hand, in 


promote the means of communication. 
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Blameworth sutta the Buddha has characterized a fool in three ways as he has used 
blameworthy bodily action, verbal action and mental action (AN: 3:7). The verbal 
action has also connection with bodily action and mental action together. It seems that 
the Buddha has taken body, speech and action together as they have given accumulated 
result collectively. One can be aware that a single phenomenon has no meaning in 
human life as we have been living in dependent origination. Likewise, the Buddha has 
uttered same type of voice in Afflictive sutta about the fool. The fool would do afflictive 
bodily action, verbal action and mental action (AN: 3: 8). Similarly in Mained sutta 
the Buddha has again characterized about foolish person who has been prone towards 
bodily misconduct, verbal misconduct and mental misconduct (AN: 3: 9). Such person 
is incompetent and he generates much demerit to live in the community. These persons 
should have been discarded by the community and colleagues. 


The Buddha mentioned about three kinds of speech in Speech like Dung sutta as 
follows: speech like dung, flower and honey (AN: 3:28). The speech like dung person 
speaks falsely or he has spoken just opposite for his personal benefit only. He speaks 
knowing as not knowing, seeing as not seeing, that leads him to end himself or he has 
intriguing against others. Similarly, speech like flower person speaks false as false and 
right as right. He speaks consciously so that it has promoted himself and others; or 
he has no intriguing nature at all. Likewise, honey like speech person speaks for the 
benefits of others. He uses gentle and pleasing voice that is lovable and agreeable to 
all; he abandons and abstains himself from harsh speech; such persons would influence 
others from their speech so that their life would be full of happiness and away from 
dukkha. Hence, the speech of such wise person has connection to the Dhamma and 
meaningful to all; such speech is good to present in the noble ones' meeting as well. 


Similarly, in Failures and Accomplishments sutta, the Buddha has mentioned 
his view to be successful in virtuous behavior (AN: 3: 117). He listed the qualities of 
unvirtuous behaviors as destroying life, taking what is not given, engaging in sexual 
misconduct, speaking falsehood, speaking divisively, speaking harshly and indulging 
in idle chatter. On the other hand, a virtuous person would behave just opposite. 
Likewise in Purity sutta the Buddha has suggested persons to abstain from false 
speech, divisive speech, harsh speech and idle chatter to have verbal purity in their 
life (AN: 3: 120). Such speech would upgrade the personality traits so that they would 
be respectable persons in the society. Moreover, the Buddha has talked about verbal 
sagacity in Sagacity sutta to be abstained from false, divisive, harsh and idle chatter to 
win confidence from others (AN: 3: 122) 


Similarly in Arguments sutta the Buddha has expressed uneasy for staying and 
delivering his speech (AN: 3: 124). Where there is arguments, quarreling, dispute 
and stabbing with piercing words, there is no concord or comfortable environment to 
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inhabit. To establish concord in such place the Buddha suggested following thoughts of 
renunciation, thoughts of good will and thoughts of non-harming. Those who involve 
in arguments would full of sensual thoughts, ill will and harming; such three qualities 
have led one towards doom so they should have been abandoned. 


The Buddha suggested four sustainable aspects of building good relationship 
such as giving, endearing speech, beneficent conduct and impartiality (AN: 4: 32). 
Our speech has connection with other means of justice; or speech has played one of 
the important roles of such relationship. Similarly, the Buddha has suggested us about 
the negative aspect of misguided speech in False Speech sutta (AN: 4: 82). He has 
presented four lists such as false speech, divisive speech, harsh speech and indulging 
in idle chatter pave the way to hell and vice-versa. So we must be careful about our 
speech to have reliable relationship with others. 


The Buddha suggested us for investigation and scrutiny in Dispraise sutta about 
right way of communication (AN: 4: 83). He presented four types of speech such as one 
speaks praise of one who deserves dispraise; one speaks dispraise of one who deserves 
praise; one believes a matter that merits suspicion; and one is suspicious about a matter 
that merits belief. These qualities lead one towards hell and vice-versa. Speaking is one 
of the foremost qualities of a person who would have knowledge to use it properly as 
suggested above. It needs critical thinking as well as proper judgment; those who can't 
follow such process would be failed in his life. Either anyone is praised or dispraised, 
it needs to be based on accuracy, truthfulness and timely (AN: 4: 100). It has been 
noted in Potality sutta in which the Buddha critically analyzed it presenting different 
personalities as mentioned above. Either right or wrong, one can be accurate, truth and 
timely so that one can be trustworthy and reliable. The liars have no value at all as it 
has reflected their conspiracy through speech first; hence, liars would damage life in 
this life as well as in the future. 


The Buddha has identified four types of speaker in Speakers sutta. He stated that: 


"Bhikkhus, there are these four speakers. What four? [139] (1) There is the 
speaker who exhausts the meaning but not the phrasing. (2) There is the speaker who 
exhausts the phrasing but not the meaning. (3) There is the speaker who exhausts 
both the meaning and the phrasing. (4) And there is the speaker who does not exhaust 
either the meaning or the phrasing. These are the four speakers. It is impossible and 
inconceivable that one who possesses the four analytical knowledge will exhaust either 
the meaning or the phrasing." (AN: 4: 140) 


He has separated between meaning and phrasing; those who can have such 
qualities would be a perfect man or the Tathagata. It has been impossible to find such 
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kind of person in this world who is correct in both meaning and phrasing. It has been 
evident that phrasing with meaning has put us towards right path whereas phrasing 
without meaning would mislead us from the right path. We encounter such persons in 
our daily life and the judgment would be of ours. There should be agreement between 
phrasing and meaning as language leads towards action. 


Furthermore, in Conduct sutta (1), the Buddha has mentioned false speech, 
divisive speech, harsh speech and idle chatter as the means of verbal misconduct. On 
the contrary truthful speech, non-divisive speech, gentle speech and judicious speech 
are the kings of verbal good conduct in Conduct sutta (2) (AN: 4: 148 and 4: 149). In 
the same way, those who have cunningly approaches families, cunningly sits down, 
cunningly speaks on the Dhamma and cunningly holds his excrement and urine are 
the signs of sickness as mentioned in J//ness sutta (AN: 4: 157). It makes us realize 
that those who speak cunningly would lead towards illness which is evident as mental 
illness at present context as well. 


There is also relation between speech and action as mentioned in Speech sutta 
(AN: 5: 119) so is the performance of the person. Hence, they have misguided the 
action as per the speech and are known as unreliable man in the community or society 
or organization. 


We can find positive suggestion by the Buddha which are often blameless and 
beyond reproach in the Speech sutta. It has been quoted as follow: 


"Bhikkhus, possessing five factors, speech is well spoken, not badly spoken; it is 
blameless and beyond reproach by the wise. What five? [244] It is spoken at the proper 
time; what is said is true; it is spoken gently; what is said is beneficial; it is spoken with 
a mind of loving-kindness. Possessing these five factors, speech is well spoken, not 
badly spoken; it is blameless and beyond reproach by the wise." (AN: 5: 198) 


The speech spoken at proper time, truth, gentle, beneficial and full of loving- 
kindness reflect the qualities of a person. One can adopt such situation so that s/he can 
be trustworthy. Such qualities would lead towards progression in an organization. 


Those who speak much would fear of danger in this life and future life as 
expressed in Speaking Much sutta (AN: 5: 214). Those persons would speak falsely, 
divisively, harshly, chatter idly would reborn in a plane misery. He would be suffered 
from dukkha and the opposite one would be liberated from such dukkha. Certainly, 
speaking much is not a good so one should be conscious about the bad consequences. 
Similarly those who pursued, developed and cultivated false speech, divisive speech, 
harsh speech, idle chatter itinerating would lead to hell so it would be better to be safe 
from false accusations of being ethical (AN: 8: 40). 
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Likewise, the Buddha has mentioned eight ignoble declarations in Declarations 
(1) sutta as follow: 


"Bhikkhus, there are these eight ignoble declarations. What eight? (1) Saying 
that one has seen what one has not seen; (2) saying that one has heard what one has 
not heard; (3) saying that one has sensed what one has not sensed; (4) saying that one 
has cognized what one has not cognized; (5) saying that one has not seen what one has 
actually seen; (6) saying that one has not heard what one has actually heard; (7) saying 
that one has not sensed what one has actually sensed; (8) saying that one has not 
cognized what one has actually cognized. These are the eight ignoble declarations." 
(AN: 8: 67) 


It speaks about our nature or character of speaking false. It has been the violation 
of ethical context of the speaker and the spoken. Unless we can't control such behaviors, 
it will lead towards downfall. In this way, the Buddha is in favor of ethical or moral 
communication. 


Similarly, the Buddha speaks about the result of four types of speech in the Upali 
sutta. It has summed up the whole context of human speech so that one can take all the 
ideas from this sutta. It has been mentioned as follow: 


"Having abandoned false speech, he abstains from false speech; he speaks truth, 
adheres to truth; he is trustworthy and reliable, no deceiver of the world. Having 
abandoned divisive speech, he abstains from divisive speech; he does not repeat 
elsewhere what he has heard here in order to divide [those people] from these, nor 
does he repeat to these what he has heard elsewhere in order to divide [these people] 
from those; thus he is one who reunites those who are divided, a promoter of unity, 
who enjoys concord, rejoices in concord, delights in concord, a speaker of words that 
promote concord. Having abandoned harsh speech, he abstains from harsh speech; 
he speaks words that are gentle, pleasing to the ear, lovable, words that go to the 
heart, courteous words that are desired by many people and agreeable to many people. 
Having abandoned idle chatter, he abstains from idle chatter; he speaks at a proper 
time, speaks what is fact, speaks on what is beneficial, speaks on the Dhamma and the 
discipline; at the proper time he speaks words that are worth recording, reasonable, 
succinct, and beneficial. (AN: 10: 99) 


The purpose of human life is to uplift the standard of his/her to get redemption from 
dukkha. Those who can avoid negative speech would be favorable to his friends, relatives, 
neighbors, colleagues, seniors, juniors and so on. Such person has positive attitude towards 
dhamma and discipline so that his life would be comfortable. The next subtopic is going to 
analyze the modern implication of the old ideal as per the context of this era. 
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Modern Implication 


Modern implication of old religion has been an important yet essential aspect 
these days to ensure people about the benefits of it in their life. The ideal of religion had 
been made mysterious though it has guided the principle of modern context as well. 
The concept of secularity is prevalent these days due to the vigor that so-called modern 
people have implanted radical concept in their mind. They have promoted baseless 
spirituality which has no stand at all; as a corollary, their life has been transforming 
from bad to worse. 


Religion in fact is not against human living or the way of life; however, people 
have taken it as extravagance; totally, it has implanted negative message about 
religion. Some scholars, who have indulged in sensual pleasures with the practice 
of utilitarian ethics, have taken it negatively; often Karl Marx had blamed religion 
as 'opium'. Hence, religion has been understood as useless tradition, full of sorcery, 
have transcendental concept, and an elitist way of governing others. The modern 
implication of Buddhism is much more than utilitarian ethics so that it needs greater 
understanding to get positive message. It has already been identified by Buddhism so 
that the knowledge that has been extended by religion is under shadow; thus people 
would have taken it negatively. 


It seems necessary to revive old tradition so that one can get knowledge out of it 
rather than useless dogma or rituals. The traumatic condition that human beings have 
been facing these days is irreparable; so it needs to use balm on their wound. Those 
who are young would disparage the religion; ultimately, as being old, they have turned 
towards religion. In this way, time has already been over when they have realized the 
positive aspect of religion. People have taken religion and its ideal as dogma only so 
that they would regard it as hindrance for progression in their life. This article has been 
promoting the value to take religion and science together; so it has been said that a true 
religion is no less than science’. Thus people are unable to identify the ultimate truth 
and the way of life; so they have been facing suffering. 


Particularly the researcher has focused on communication aspect of Buddhism 
which has been more relevant these days; or it has fulfilled the lack of modern context 
as well. The Buddha has already used such elements in his time which has been even 
more relevant these days. For instance, we know that lying is a bad habit; yet we have 
been using it as a tool to gain something in this era. We believe on logic so that we have 
tried to use logic as a tool to hide such lie; it had already been condemned by Buddhism. 
Hence, we can correct ourselves from such condition so that Buddhism can be felt well 
in this life in present situation. Many people have been failed in their life and career 


9. See David L. McMahan's the Making of Buddhist Modernism, 2003. 
Lumbini Prabha| 155 | 


due to the lack of proper understanding about positive aspect of communication. So 
scholars have been seeking to establish soft skills as essential factor to establish peace 
and harmony in every field. Mainly, they have been facing suffering in the society of 
living life comfortably when they have developed blanket approach against religion. 


For example, we do not have the habit of going inside positive aspects of religion 
due to wrong education system'® of this era. Thus we have forgotten the positivity 
of it due to meta-understanding at present. The 'meta’ concept has been taken in 
negative sense so that our habit of criticism has been oriented towards negativity 
rather than promoting it analyzing positive and negative concept in a balanced way. 
Hence, Buddhist philosophy of ‘middle way' is much relevant in this context. The aim 
of communication is functional neither would it be useless which has often ignored 
by modern people. In fact, Buddhism has focused on the particular point, regarding 
communication, so that his disciples would get ideas by interacting unless the subject 
gets clarity. 


It has focused on by-lateral communication so that the one-way communication 
has been eliminated. Furthermore, the Buddha has taken reference of local materials 
so his examples illustrate the communication process well i.e. fit to the layperson. 
Thus the disciples have been able to get ideas easily along with the use of vernacular 
language and context. The Buddha has also used indirect way of extending His 
message 1. e. body language. It has played main role while extending message to the 
listener that has been used time and again. His simple style and symbol have played 
vital role while disseminating message to the audience. In this way, the Buddha has 
used skillful means to extend his message. Sometimes, he has asked His disciples to 
do self-reflection of any activities so that they would realize their mistakes themselves; 
we can take example of Kisa Gautami" in this matter which has fostered the indirect 
way of communication. One can understand by doing; such type of indirect means has 
been abundantly used to extend message in Buddhism. 


Conclusion 


Communication is a vital part of human life to make their life successful 
eliminating suffering and reviving loving-kindness. Modern communication method 
has adopted various styles and techniques; still it cannot satisfy the need of them. 
People have been longing for the truth and stability which seem inaccessible for them 
when they have taken it as antidote of religion. They have developed 'perspectival!”' 


10. Illustration can be found in the book written by Ven Master Chin Kung listed in bibliography. 

11. It has been an indirect way of communicating message that the Buddha has used. We can find an 
anecdote related to it in Buddhist sutta. 

12. Such ideas depend on person, place, time and context; it has been positively promoted in 
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view that has put them in suffering when they cannot pin point the positivity of 
religion. The styles and means of communication that have been used at the time of 
the Buddha have been concentrated on ethics and morality, so it is functional. On the 
other hand, modern communication has given priority to exchanging verbal message 
only irrespective of functional approach. As a corollary, it has been unable to win 
trust of the people so that it turns into blabbering. Unless we don't change useless 
communication into useful communication i.e. functional one, the motto of speech or 
communication remains problem of our life. 


One needs to extend such message to the listener which has been time and 
contextual; neither would it be good to remain silent. Thus one can follow self- 
reflexivity, loving-kindness and compassion in their life to be respectful. We need to 
realize that speech is the reflection of personality so that all the negative aspects of life 
can be abolished to make life successful. 


Communication skill is an important element of Aryaastangik marga of the 
Noble Eight Fold Path as well. It doesn't mean to exchange verbal utterance rather it 
has been guided by some action. A common understanding in Nepalese society is that 
the wound by words is much affective than beating; so a person has been judged by 
his speech first. We greet with our voice that has used various words that express the 
hierarchy of social relation, speaker's culture, his/her attitude, his/her standpoint, and 
the purpose of addressing. So the ultimate output of communication is not just idle talk 
rather it has been functional. 
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Abstract 


The present study aims to analyze the relationship between Gonpa, Lama, and local 
communities in terms of teaching, learning, and practicing Buddha Dharma. It digs up the contribution 
of both Gonpa and Lamas toward the laypeople. Further, it analyzes the support of the laypeople 
to Gonpa and Lamas to preserve the culture and the Dharma. Furthermore, the paper explores the 
difficulties in both providing and receiving Buddhist education in the society. The paper has used 
both primary and secondary sources to accomplish the study. The primary source has been collected 
through observation, participatory observation, interviews, and focus group discussion in the research 
fields. It recommends some suggestions to enhance the co-operation between these stakeholders for the 
expansion of Dharma education. 


Introduction 

Gonpa is commonplace, where monks, nuns, scholars, and students related 
to Buddhism live together. The main purpose of the Gonpa is the development, 
expansion, continuation, and preservation of Buddhist traditions. It is the center of 
Buddhist study and practice of Dharma’. Gonpa and or Vihar tradition was begun in 
the lifetime of Sakyamuni Buddha. Therefore, the history of Gonpa can be traced to 
the time of Buddha himself (Anglami Sherpa MA Thesis 3). 


People used to build lavish buildings in the areas, where Buddha visited and 
offered them to the Buddha. Buddha used to stay in the offered buildings with his 
disciples for a few periods of time. Later these buildings became Vihar or Gonpas. 
A famous rich person, Anatha Pindaka purchased the large areas of land paying full 
of golden biscuits to the surface land, where he wanted to build a lavish vihara and 
offer to Buddha in Jetavan (Woser Lama Sherpa 3). Rajgrihaseth had constructed sixty 
Viharas in Rajgriha, Benuvan and donated to Buddha, Dharma and Sangha (Bhikshu 
Amritananda 238). 


King Suddodhana, father of Gautam Buddha had built Nyagrodharam vihara in 
Kapilvastu (Jyanmani Nepall0) for Buddha and his disciples to stay when they 
had visited for teaching Dharma. In Kathmandu, Nepal, we find many proofs 
of Gonpas from the Kirant period to the Lichchhavi period such as Charumati vihara, 


1. Buddha Dharma. The word Dharma has several meanings: |. The teachings of the Buddha, 2. 
law, doctrine, 3. things, events and phenomena. 
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Gumvihara, Manadeva vihara etceteras. Lichchhavis had appointed separate Vihara 
Ministers to promote and preserve the Buddha Dharma and Viharas (Hariram Joshi 
Inscription No. 139, P 524). 


Gonpa in Himalayan Regions 


Buddhism was introduced into Bhot only after the eighth century AD by Guru 
Rinpoche’ and his contemporary Santarakshita defeating pre-Buddhist? Dharma. In 
later periods, people gave the new name Bon to those nature worshippers. 


Guru Rinpoche started the Gonpa tradition in Bhot by building Samye Gonpa there. 
The Lo Gekar Gonpa situated in Lo- Mustang is the oldest Gonpa than Samye Gonpa, 
which was built by Guru Rinpoche himself. There are many Himalayan ethnic peoples 
(Nepal Indigenous Nationalities Act 2002), who are a follower of the Buddha Dharma. 
Most of them reside in the High Himalayan regions of the country. They are Sherpa, 
Lhopa, Dolpo, Bahragaunle, Bhote, Larke, Lhomi, Walung, Hyolmo, Hyawa, Dhokpyo, 
etceteras. The Gurung, Tamang, Magar etceteras reside in the lower hilly regions of 
the country and some of them also follow the Buddha Dharma. One can find out 
many Gonpas in the settlements of these peoples as well. 


Gonpa in Sherpa Settlements 


Although the ancient history of Gonpa in Solukhumbu is unknown, Phagche 
Sherpa* became head Lama of a gonpa in Khumbu while the Mangol dynasty 
was scattered in the Chang regions of the Bhot (Anglami 2020). Sherpa had been 
continuing Gonpa tradition into their other settlements. One of the head Lamas, 
Mr. Lama Sangwa Dorje built Gonpa in Pangboche, Khumbu region in the 1 6th century 
(Sherry B. Ortner 49). After some time, one brother built Gonpa in Thame, and another 
brother built itin Khumjung. In the later period, Sherpa people came down to Sorong? 
for better harvesting and warm climates. They settled clan villages in Sorong regions. 


Sherpa continued to build Gonpa in their new settlements. They built Gonpas in 
Chiwong (Dor Bahadur Bista 196), Junbesi, Thodung many other villages. Tibetan 
refugees also built Gonpas in Chyalsa and upper parts of Jong in the later period 
(field visit 2020). People also built new Gonpas in Tengboche, Khumjung region 
in the later period. Sherpa people are spread to several other hilly districts such as 


2. | Padmasambhava. 

3. | Nature worshippers. 

4. Phagche is one of the three siblings of Sher Dungyal clans of Sherpa, who entered Khumbu valley 
by crossing Nangpa-La. As per the written document found in the Sambhota script, he became the 
special Lama of the already existed gonpa in the Khumbu. 


5. Today people call it Solukhumbu. 
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Okhaldhunga, Udayapur, Khotang, Bhojpur, Illam, Taplejung, Sangkhuwasabha 
Ramechap, Dolakha etceteras. They have built Gonpas in most of their settlements in 
these districts. The people have been associated with Gonpa and Lamas to practice 
the Dharma regularly (field observation, 2020). As per a written document found in 
Solukhumbu, Gonpa had to pay Pan Fula® to Government regularly (Anglami 2020) . 
Let us discuss and critically analyze the relationship between Lama, their Gonpas, and 
the Dharma followers. 


Relationship Between Gonpa, Lama, and Local Communities 


Traditionally, Lama and Tawas study Buddhist philosophy in Gonpas. They 
practice the Dharma in the Gonpa. They perform regular chanting, rituals, and offerings 
to the deities in Gonpa. The Gonpa has been considered the ocean of the Dharma. 


The local followers support Gonpa both regularly and occasionally. People 
offer dana’ in both cash and crops to the Gonpas as per their tradition. Danaparamita 
is the first Paramita* among ten Paramitas ((Bhikshu Kumar Kashyap 18) of Buddha 
Dharma. 


People request Lamas to perform their dharmik rituals and the rites of the 
passages of their lives. A Lama’s income from participation in the performance of 
rites is modest (Furer- Haimendort 166). People pay kwin’ to Lamas for performing 
rituals. The relationship between Lama, Gonpa, and the followers has been Limited to 
rituals and kwin only. Thus, the people take the help of Gonpa and Lama to perform 
their ritual, worshiping, and chanting only. In this way, Lama and the Gonpa fulfill the 
ritual demands of the local people as per their requirements (field study 2019). 


The study digs up the fact that society does not demand the education of Buddha 
to Lamas and Gonpas. People give less priority to the dharmik education so they do not 
care to listen to the Buddha's education if Lamas want to educate them (interview with 
Serlog Rinpoche, 2020). People are not aware of the ocean of the Dharma education 
of Lamas. Moreover, Lamas share their feelings that the people do not respect 
high Lamas, Khenpo, and Acharya these days. 


Sherpas use a lot of fermented drinks and their life is very much associated with 
Chhyang (Ramesh R. Kunwar 154). In later periods, the local people are badly affected 
by Chhyang" tradition (. They regularly drink it and do not care about listening to 


A kind of tax practiced on 1843 BS. 
Charity. 

Perfections. 

Wages and or dana. 

Traditional alcoholic beverage. 


See ND) 
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the Dharma these days (field study, 2020). Society has been deepened and wandered in 
the world of rituals, the outer covers rather than the inner philosophy, precious ratna” 
of Dharma, and its practice. 


Education of the Buddha Dharma is not Easily Accessible to Laypeople 

The present study digs up the tradition of providing education on the 
Buddha Dharma to laypeople. It explores that the education of the Buddha Dharma is 
not easily accessible to the laypeople in their old settlements. They may receive short 
teaching on a mass basis on the occasion of some dharmik festivals such as Buddha 
Purnima, Vajra Guru Etceteras (field study 2020). The scripture is in Sambhota script 
and Bhot language, which adds the difficulty in understanding the Dharma themselves. 


In response to the curiosity of the researcher, Lama expresses his opinions that 
the local people do not ask for Dharma education, and its philosophical parts. As 
per the tradition, Gonpa and or Lama do not go themselves to people to distribute 
the Dharma education. They do not approach the philosophy and Dharma education 
to the society to distribute it in their initiation. Lamas also do not emphasize 
distributing their earned education to society because if Lamas invited people for 
the Dharma education, people may have doubt about Lamas. If Lama goes to people 
to distribute education without their demand and interest, people see Lama with the 
suspicious point of view that Lama may have some interest of making some benefit 
from that program. So the Lamas fear giving education to people without their demand. 


The majority numbers of the people are uneducated in terms of the Dharma in 
society. Therefore, the majority portions of people take the educated people as a 
joker (One of the senior Lama’s opinion, 2020). People are unaware of the Dharma 
as prescribed by Buddha (Mahasatipaththana Sutra, Dharmanupashyana 358 to 
367). Lamas know that there is a scarcity of knowledge, philosophy, and Dharma in 
society. They realize that people need philosophical education to make their life 
better in the world. Lamas guess that the people will be happier if they receive 
the Dharma education. 


Buddha had also not given teachings and education to people without having their 
interest and hunger for that. Buddha never gave Dharma education to non-hunger and 
un-thirsty ones. Therefore, Lamas also do not give education to laypeople without their 
demand. If they asked, Lamas are willing to give education to the people (Head Lama of 
Serlog Gonpa, 2020). 


11. Jewel. 
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The Communication gap Between Lama and the Local Communities 

The laypeople do not know that they do not know the philosophical education of 
the Dharma. They do notrealize that they need more Dharma education. People have been 
paying homage to Buddha and Guru Rinpoche in the form of the divinity and godliness 
of supernatural powers only (field observation 2019 to 2020). The personification 
of these deities is necessary to understand the real essence of the Dharma. For that, 
somebody has to take initiation. Society must have the thirst for Dharma education and 
request Lamas for that. Now, few people are becoming conscious that they may not have 
been practicing Dharma properly as per the thought of the Buddha. The academicians, 
aware persons, and related people should play role in creating the thirst and hunger of 
the society toward the core and real Dharma of the Buddha. 


During the field study, the researcher met the people, who have complained 
about the performance of the Lamas (Chhwang Lama and group, 2020 Jong). 
As per them, Lamas also do not perform rituals properly. Some Lamas from 
Fungmoche Gonpa performed Nyapur” in one of his family member’s final rituals 
some years back. Then, the same Lama did not perform the Nyapur ritual in his next 
family member’s final ritual properly. Thus, the laypeople realize that Lamas do not 
follow the process of rituals properly as in the past decades so the faith of people has 
been decreasing towards Lamas and Dharma these days. 


In one of the old Gonpas in the Solukhumbu, some NGOs and INGOs have been 
supporting its regular schooling programs. As per the interest of the donors, they have 
handed over the financial management authority to the staff, who is a non practitioner of 
the Buddha Dharma. In later periods, Gonpa is facing misuse and non transparency in 
its financial activities of the Gonpa (field visit, 2020). In this case, the study refers that 
the top levels of management, whether it is financial or other management, the Lamas 
and or the local Dharma follower people, or the school management committee have 
to handle those sensitive matters themselves and not to handover the traditional system 
of the Gonpa to the donor's representatives. 


Regarding the presence of Gonpa, there are many Gonpas even in small villages 
in some parts of Solukhumbu. But some other large villages have very few Gonpas. 
In some settlements of Sherpa, people have not been able to establish the Gonpa for 
the practice of dharma due to a lack of financial resources (field study 2020). The 
High Lamas and the Kidugs have to consider where to construct a new Gonpa and 
where not as per the textual guidelines of the Dharma (Bkikshu Pranaputra, Kondanya 
12. Name burning ritual of the deceased person 
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Sangharam106). 


Solution for the Better Cooperation 

The academicians may create a hunger in the laypeople for the Dharma education, 
which will give them numerous merits (Khenpo of Chiwong Gonpa, 2020). Society 
has to play a vital role in enhancing the Dharma education of the people. For that, 
there should be both way co-operations between the stakeholders of the Dharma. 
People have to respect and trust Lama, Lopen, and Khenpos, who are the scholar of 
the Buddha Dharma. The kidugs'* have to play an important role to arrange regular 
teaching programs of the Dharma weekly or forth nightly or monthly so that laypeople 
can be learning, hearing, and practicing the Dharma in their day-to-day life. The 
present study refers to minimize the massive consumption of the Chhyang. 


There is a tradition of living unmarried for the Tulku'*, Acharya, Khenpo, 
Lopen etceteras in the society. If someone accidentally gets married, the name and 
fame of the Lama would be ruined in society. The education, knowledge, and jyana of 
the Dharma do not die even if he got married (as per FGD opinion of the people, 2020). 
The earned and accumulated Dharma education will be deposited in him forever and 
does not decrease if got married. Therefore, society has to accept Lamas even after 
getting married to take benefit of jvana even from a married Lama. 


After providing Dharma education to some extent, Lamas and the expert 
personalities have to take initiation to teach precious Dhyana'’ methods of the Buddha 
and Guru Rinpoche to the laypeople. The DAyana is the only marga to be purified, free 
from Dukha, receive wisdom, and attain NirvanaT (Mahasatipaththana Sutra, Digha 
Nikaya 353). The study, practice, and contemplation of the Dharma have to include in 
the regular schedule of their daily lives in society. 


Economize the Culture of the People 
Similarly, to make society happy, it has to economize. To be economic, the 


high Lama and or Khenbu honored by the society have to convince society about the 
benefit of being economic; otherwise, they do not change it. 


Utilize the Lavish Resources of the Gonpa 


Almost all houses of Sherpa in Solu has own private chapel Gonpa, chhorten, 
and, Mani khorlo”’ as per the financial condition. They could practice dharmik rituals 


13. Customary institutions of the Sherpa. 
14. Reincarnated Lama, Rinpoche. 

15. Meditation. 

16. Dharma wheels. 
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in the small-scaled Gonpas in such. There are many large Gonpas in the Solukhumbu 
district of the country (field study 2020). The study finds that the people have not been 
taking benefit of the lavish property of Gonpas as they could. The large Gonpas have 
to give regular education to people in cooperation with the Kidug of the settlements. 
Similarly, a Gonpa has to operate a school, college-level both academic and non- 
academic study regularly targeting different groups of the age and education level 
of the people. Local people should take the help of Gonpa and Lama for Dharma 
education. Gonpa has to be operated with the support of the local management 
committees, which have been functioning in a public capacity. 


Conclusion 


There are many Gonpas in Sherpa settlements in the Solukhumbu district of Nepal. 
The relationship between Gonpa, Lama, and local communities has to be improved for 
the betterment of the community and Dharma as well. The laypeople should always be 
conscious and take initiation to refuge towards the scientific education of the Buddha 
Dharma. Similarly, the Lamas have tobe more liberal to provide their precious knowledge 
of the Dharma to laypeople. The Education of the Buddha Dharma has to make easily 
accessible even to laypeople. As the result, the society would be more conscious of 
them and could make remarkable efforts to maintain peace, harmony and happiness 
in the society. The practice of Dharma may improve the spiritual life of the people. 
The practice of the Dharma encourages people to modify their complex behavioral 
mind and transform into a simple, comfortable, and happy life. Similarly, Kidugs have 
to play a vital role to eradicate the communication gap between Lama and the local 
communities if any. All the stakeholders of the Buddha Dharma have to take initiation 
to utilize the rich resources of the Lamas, Gonpa, and the society for the welfare of the 
entire sentient beings. 
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Introduction 


The Great Compilation (mahdkaruna) in Mahayana Buddhism refers to the 
perfecting of self for the benefit of others. Compassion is the heart of Mahayana 
Buddhism and expresses the actual content of Buddhism. The Buddha in the Large 
Sttra Perfection of Wisdom (Mahaprajnaparamitasitra) had repeatedly said: "Great 
compassion (maha-karund) 1s the first." The spirit of the Bodhisattva focuses on the 
outpouring of compassion, and the specific act of compassion is altruism (parartha). 
How does a bodhisattva develop compassion? How does the compassion of a 
bodhisattva differ from ordinary people (puthujjana) and Savaka? Do ordinary Buddhist 
learners often say how to benefit others if they have not perfected themselves first? 
Why is a Bodhisattva willing to be in the ocean of Samsara, without rushing for self- 
liberation, but actively benefiting all living beings? How can the Bodhisattva do the 
"Six Perfections" (Six Paramitds) and all methods for salvation with compassion and 
accomplish self-interest from altruism? This article will discuss the above issues to 
help people get a proper perspective on it. 


The Difference Between Compassion of Bodhisattvas, Savaka and Ordinary People 


The compassion of Buddhas and Bodhisattvas is characterized by great 
compassion. The so-called greatness means the unlimited expansion of compassion. 
The objects of this kind of compassion include relatives and enemies, humans, animals, 
and all sentient beings in the "Six Paths". 


Compassion is the foundation of Buddhism and the core thought of Buddhas and 
Bodhisattvas. Based on great compassion and desire, Bodhisattva rescues all living 
beings from suffering and uses all kinds of ingenuity and convenience to capture 
sentient beings so that they can be liberated. Confucianism says: "The feeling of 
commiseration belongs to all men." (Nothingistic 2009) Human beings naturally show 
compassion and sympathy because they mutually coexist and they are closely related 
to each other. 


What is the reason? This is because ordinary people have "ego attachment" 
that contains a strong sense of self-importance, which leads to people instinctively 
paying attention to themselves and ignoring others. For example, a mother's care for 
her children seems to be selfless, but most of it is just an extension of "I", so this kind 
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of compassion cannot continue to extend to other sentient beings. 


It is precisely because of the "I" that is difficult for us to maintain lasting care for 
the "him" other than the "I". Even if this emotion is aroused by certain events, after a 
period of time, it will habitually turn to pay more attention to "I". If it is not corrected 
by meditation, this "I" will always take the lead, causing us to ignore or even forget 
that there are still many people in need of help in the world. 


The compassion of an ordinary person is limited and directed to a particular 
object. For example, sadness will arise in one's heart when his parents, relatives, and 
friends are suffering from disasters or illness. If they empathize with others, they will 
naturally sacrifice, give and care unconditionally. Sometimes they are indifferent and 
unsympathetic unless their relatives suffer a disaster. Ordinary people cannot treat all 
sentient beings equally, so ordinary people's compassion is not genuine. 


Although the Savaka is compassionate, they emphasize self-interest and cannot 
save sentient beings forever. How can the Bodhisattva attain Nirvana in a hurry when 
he is practising the Bodhisattva's way to save sentient ways? Volume 27 of The Great 
Perfection of Wisdom Treatise says: 


Compassion is the foundation of Buddhism. A Bodhisattva is different from 
the compassion of a two-way person because when the Bodhisattva sees the life, 
old, sickness, and death of sentient beings, he can develop compassion to save 
sentient beings. Therefore, the Bodhisattva seeks the supreme Bodhisattva with great 
compassion and aspiration to benefit all living beings in immeasurable life and death 
and does not rush to attain Nibbana. However, some bodhisattvas have not yet reached 
Nibbana because the audience's life is like an illusion; when there are no sentient 
beings to save because the great compassion is not firm, it is easy to attain Nibbana. 
They will not send their hearts to take across sentient beings universally. (T25, 256c) 


How to Cultivate Compassion? 


Bodhisattva develops bodhicitta and actively benefits all living beings with 
the spirit of "not seeking happiness for oneself, but for all beings to get away from 
suffering." This is because of the compassionate desire of the Bodhisattva. 


However, Bodhisattva is anxious and weak-willed at first, and he is prone to lose 
his bodhicitta when he encounters obstacles or adversity. Therefore, Bodhisattva will 
no longer practice Mahayana Buddhism diligently to benefit all beings. A Bodhisattva 
should always practice to grow and stabilize compassion because his will is not firm. 


The Sutra on the Good Precepts of the Bodhisattvas (Bodhisattvacaryanirdesa) says: 


For a bodhisattva to cultivate great compassion, he must fulfil various conditions. 
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If you look at the immeasurable life and death, the compassion you send (1) It must be 
uninterrupted, (2) It must be diligent and courageous, (3) It must be able to endure all 
kinds of adversities inside and outside, (4) And it must have a firm heart, (5) Always 
recollect the supreme perfect enlightenment (anuttarasamyaksa- mbodhi), (6) And 
more importantly, there must be wisdom. (T30, 965a) 


Therefore, one must study diligently to cultivate compassion. Then how can we 
cultivate compassion? 


Compassion means "giving pleasure", just like a mother hopes to give all 
happiness to the child; compassion means "to relieve suffering" and to save suffering 
with the heart. That is to say, when you see that others are suffering, you should be 
sympathetic and hope all the people will be happy. This is human compassion. It is not 
right to gloat when the others are unlucky. We should empathize with others when they 
are in sadness and distress. 


Compassion contains many levels, such as kindness, sympathy and fraternity, but 
the true, equal and wise compassion can only be obtained by practising the Dharma. 


Concept of Empathizing With Others 


Definition Empathy refers to being able to think from the position of the other 
person, experience the emotions and thoughts of others in the process of interpersonal 
communication, to understand the positions and feelings of others, and to think and 
deal with problems from the perspective of others... Specifically, the role of empathy 
is to allow oneself to enter the role of others in a given event and to experience the 
feelings and logic of others who are closer to "others" due to their environmental 
background and their own physical and psychological state. 


Ordinary people are self-centred in their ordinary life. They only consider their 
own interests. They often ignore other people's feelings, positions, and opinions, and 
they harm others without knowing it. The world is a combination of interactive cause 
and condition. Therefore, by thinking more about the position of others, will be no 
conflicts. For example, if I picked up a large sum of money on the road. I should 
consider that the owner will be very anxious and upset because he has lost the money 
and he may even lose his life. 


With this in mind, we will feel upset, and compassion will naturally come. We 
can't keep the money for ourselves but give it back to the owner. Therefore, if this 
concept is applied in daily life, it is still an excellent practice no matter what kind 
of adversity human beings will face. Let us talk about non-killing in the Buddhism 
precept. All living beings fear death, and they must suffer terribly when they face being 
killed. 
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Then how can we harm them to satisfy our greed? Confucianism says: "Not to 
do to others as you would not wish done to yourself." (Nothingistic 2009) Are you 
willing to be killed? You can cultivate and increase your compassion by practising the 
precept of non-killing, and then you can. 


The Equality of Hate and Affection in Concept 


For ordinary people, in addition to caring for themselves, the dearest and most 
concerned ones are no more than their parents and wives and children. The hardest 
thing for them is to cultivate compassion for their foes and enemies because all living 
beings have discrimination, and they cannot treat each other as equals. 


Therefore, the practice of compassion should start with one's dear relatives, then 
with the unrelated people, and finally with the person whom one hates the most. First 
of all, to my beloved family members, I observe their pain and want to relieve them, 
see that their lives are poor and want them to be happy. In the world, the so-called 
mother-child love is deep, and it is easier for us to empathize with the sufferings and 
joys of our loved ones. Then observe the people who have no gratitude or grievance 
with them. If we keep carefully, have they not been kind to me? 


Especially the Bodhisattva Precepts and the Brahma Net Precepts (Brahmajala 
Sutra) say, "I should regard every male as my father and every female as my mother." 
(124, 1006b) Their pain is just like that of my biological parents, and my compassion 
arises to relieve their pain. As Mencius says, when he sees an unknown child falling 
into a well, his first thought should be to save the child, not whether it is his child. It 
can be seen from this passage that a compassionate person will not choose an object. 
As long as the other person is in distress, he will go all out to save him, even at the 
expense of his life. 


On the contrary, in the real world, when a disaster occurs, some people just 
wait and watch and do not help. Some people even take advantage of it and steal 
other people's property. When disasters occur, we can see the good and evil of human 
nature. After being compassionate to one's relatives and those with no gratitude and 
grievances, the next step is cultivating compassion toward one's enemies. As long 
as there are changes in cause and conditions, they will also become good people. If 
we care too much about people's resentment towards us, we can get caught up in 
annoyance and become uncomfortable. Seeing that he is ignorant, we should have 
mercy and forgive him. How can we hate him for a little bit of resentment? If you can 
be compassionate towards the enemy, it is the achievement of the concept that hate and 
affection are equal, and compassion is full of everything. 


The two methods mentioned above are Bodhisattvas' means to cultivate 
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compassion. This is due to the expression of compassion. But compassion alone is 
not enough without concrete action. The vehicles of s@vaka and Pratyekabuddha have 
compassionate hearts. Because they are too weak and lack strong desires, they cannot 
achieve countless life-saving actions but only for self-interest. In other words, the 
Bodhisattva should enrich the content of compassion from the actual actions, not just 
fantasy. The so-called compassionate actions are the "Four Means of Embracing" and 
"Six Perfections". The following contents will explore how the Bodhisattva practised 
the "Six Perfections" (Six Paramita) with compassion. 


How to Practice Six Perfections With Compassion? 


The "Six Perfections" of Buddhism are: “Generosity, precepts, patience, 
diligence, meditation and wisdom”. 


Six ways of life practice 
A pure world can always maintain a state of psychological balance. 


Giving to the other shore 


Treat things correctly to obtain a psychological balance, including financial 
Generosity, Dharma generosity, and fearless Generosity. One should give and treat 
wealth correctly and know that money and wealth are something you don't own; Giving 
money, understand things rationally; fearless Generosity, face things emotionally. 


Keep the precepts to the other shore 


Eliminate improper desires and obtain psychological balance. There are mainly 
five precepts: don't kill; don't steal; don't commit adultery; don't lie; don't drink alcohol. 


Endure to the other shore 


It is not affected by anything outside and can always maintain a psychological 
balance. 


Diligently to the other side 


You must have the spirit of continuous improvement, not satisfy the existing state 
of psychological balance, and finally, obtain a high level of psychological balance. 


Meditation to the other shore 
Eliminate distracting thoughts through sitting meditation, thereby gaining 
psychological balance. 


Wisdom to the other shore 


Obtain the achievement of wisdom through the insight of nature so as to achieve 
a high level of psychological balance. 
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Giving, keeping the precepts, forbearance, diligence, meditation (contemplation), 
wisdom 


Diligently to the other side 


You must have the spirit of continuous improvement, not satisfy the existing state 
of psychological balance, and finally, obtain a high level of psychological balance. 


Meditation to the other shore 


Eliminate distracting thoughts through sitting meditation, thereby gaining 
psychological balance. 


Wisdom to the other shore 


Obtain the achievement of wisdom through the insight of nature so as to achieve 
a high level of psychological balance. 


“Perfection” (Paramita) means "gone to the other shore," that is, to cross from 
this shore of moral affliction to the other shore of enlightenment. "Six Perfections" are 
six ways to the other coast. The first Perfection is Generosity (Dana), which is of three 
kinds: 


i. We give material things to others, including worldly possessions, even 
one's head, eyes, hands, feet, and life, known as material Dana. 

ii. It gives protection to all beings and frees them from terror, called the free- 
from-fear givings (Abhaya Dana). 

ili. Giving all beings the truth is the Dhamma Dana. 


The second Perfection is Morality (Sz/a). This also consists of three categories 
(namely) to avoid evils, cultivate and accumulate wholesomeness, and benefit sentient 
beings. The most fundamental sila for Boddhisattas is to help sentient beings, 1.e., all 
being done is for the public interest, while the other precepts are subordinate to it. The 
third Perfection is Patience (Khanti), which means that in service of sentient beings, 
one should be able to endure slander, abuse, attack, the sufferings of hunger and cold, 
etc., "Do what is hard to do, bear what is hard to bear," and never give up the vow to 
save beings. The fourth Perfection, Perseverance (Viriya), is to make every effort and 
constantly strive for salvation not only for oneself but also for all other beings and 
enlightenment not only for oneself but also for all other beings. The fifth Perfection 
is Meditative Concentration (Samadhi). The sixth Perfection, Wisdom (Pa7nda), is to 
practice meditation and to gain knowledge for the sake of enlightening oneself and 
other beings. (Zhao 2012, p.80) 


Improving oneself and others (Ubhayattha) is the central objective of 
Bodhisattvas' practice of the Six Perfections. 
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Practice Generosity With Compassion 


Bodhisattva's Generosity with compassion is unconditional. When the 
Bodhisattva does everything, he does not ask for any rewards in his heart; no matter 
whether the person is good or bad, he does not choose the season, and he always 
practices Generosity. 


Bodhisattvas do not take possession of all their belongings. As long as there is 
the need for sentient beings, they are pleased to do it. What kind of mentality does the 
Bodhisattva look at when facing his property? The Discourse on the Stages of Yogic 
Practice (Yogacarabhumi Sastra) Volume 39 said: 


All of the Bodhisattva's wealth, no matter how much it is, as long as there are 
poor sentient beings who come to ask for the wealth, they are pleased to give and are 
always eager to have the opportunity to do alms so that all sentient beings can be free 
from suffering and be happy. (T30, 507b) 


Practice Morality With Compassion 


Although Bodhisattvas donated immeasurable wealth to the sentient beings and 
taught sentient beings’ wisdom so the sentient beings could be free from suffering and 
happy. The Bodhisattva must consider first whether his physical karma, verbal karma 
and mental karma are pure because if he fails to set himself an example to others, how 
can he educate sentient beings? What is more, if you violate the precepts and fall into 
the evil way, you cannot protect yourself. How to save sentient beings? 


Therefore, the Bodhisattva himself strictly adheres to the precepts, does not 
annoy sentient beings, and uses compassion to teach sentient beings to understand the 
concept of good and evil, so that sentient beings will not create evil karma if sentient 
beings like to do evil things, after seeing the Bodhisattva, who will skillfully enlighten 
sentient beings to keep them away from evil karma. 


The Bodhisattva practices the moralities with compassion as the starting point, 
especially when he takes the Five Precepts and Ten Good Acts (Dasa-kusalani) with 
his heart. Based on the Bodhisattva's heart, he does not disturb the lives of sentient 
beings. Even in daily life, in order to avoid harming the lives of all sentient beings, 
Bodhisattva's actions and behaviours are prudent. It can be seen that keeping the 
precepts can not only benefit himself but also keep sentient beings away from the fear 
of being killed. 


Bodhisattvas uphold precepts on the premise of not harming others, but sometimes 
the Bodhisattva kills the wicked to save many people. Although it seems that this is an 
act of killing, the Bodhisattva comes from compassion and would instead go to hell to 
suffer hardship than the evil person gets evil retribution. It is mentioned in Volume 4 of 
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Sutra on the Good Precepts of the Bodhisattvas (Bodhisattvacaryanirdesa): 


Bodhisattvas who practise the Bodhisattva's precepts should always reflect on their 
faults and not criticize others' faults. When the Bodhisattva sees those, who do evil 
and break the precepts, they should face them with compassion and no hatred. (T30, 
983b) 


Practice Patience With Compassion 

When a bodhisattva decides to practice the path of the Bodhisattva, and when 
it comes to helping sentient beings, so many obstacles appear. For example, when a 
Bodhisattva practices Generosity, he will encounter people with bad personalities. Not 
only do they not appreciate, but also, they mistreat, criticize and slander each other. 
At this time, the Bodhisattva should endure the adversity, refrain from revenge, and 
tolerate with compassion. 


The Discourse on Sutra on the Good Precepts of the Bodhisattvas said: 


If a bodhisattva is annoyed by sentient beings, he should think that this is my evil 
karma and only receive this retribution in this life. How can he feel hatred towards 
sentient beings? In addition, the Sravakas and Pratyekabuddhas must cultivate 
patience for their benefit, let alone be a bodhisattva who wants to attain Nirvana and 
benefit all sentient beings. How can one not cultivate patience? (T30, 985b) 


Practice Perseverance With Compassion 


Diligence is the most important motivation for the Bodhisattva to practice the 
other five degrees. Whether he is pursuing enlightenment or benefiting sentient beings, 
he must have a spirit of diligence and perseverance. Newborn Bodhisattvas have heard 
that practising the Bodhisattva's path has to live in the sea of life and death for a 
long time to save sentient beings. For such a long time and to accumulate unlimited 
resources, they will find it too difficult and painful. Because I cannot do it myself, I 
do not dare to practise Mahayana Buddhism diligently. This is because of the lack of 
compassion and diligence. How can a bodhisattva reach enlightenment with diligence 
and benefit all living beings? 


The Great Perfection of Wisdom Treatise mentions the following: 


The Bodhisattva gains the power of diligent paramita because the Bodhisattva 
has realized the emptiness of self-nature(svabhava-sinya). Therefore, to pity sentient 
beings and not want to attain Nibbana, he aspires to gather blessings and wisdom 
resources and become enlightened in the infinite calamity. (T25, 173b) 
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Practice Meditative Concentration With Compassion 


The Bodhisattva is devoted to the way of the Bodhisattva, doing all good deeds 
and accomplishing various careers that benefit all living beings. If the Bodhisattva 
does not have sufficient meditation power, it is easy to be tempted by external fame, 
gains and worldly desires. If the heart is distracted and greed is bottomless, it will not 
cultivate perfect wisdom. Without true wisdom, it is difficult to see all the differences 
among sentient beings, teach them flexibly and benefit sentient beings. Bodhisattvas 
sometimes stay away from all living beings, live alone in a quiet place, and practice 
meditation diligently. 


Bodhisattvas should practice meditation with compassion, so the meditation and 
supernatural powers that are triggered can benefit all sentient beings. On the contrary, 
if a person with solid anger is prone to encounter unfavourable conditions, he will use 
his supernatural powers to annoy sentient beings and harm others and himself. 


As it is said in The Discourse on The Great Perfection of Wisdom Treatise: 


Bodhisattvas should always practice compassion, practice good karma with 
meditation, and do not be malicious and annoy all sentient beings. (T25, 184b) 


Practice Wisdom With Compassion 


Mahayana Buddhism often says, "Practice Compassion and Wisdom 
Simultaneously" which proves that compassion and wisdom are inseparable in 
Buddhism. The love of other religions has limitations due to a lack of wisdom. 
Buddhism is centred on wisdom and characterized by compassion. Only true wisdom 
can have great compassion. Bodhisattvas use the three minds of Bodhicitta, Great 
Compassion, and Wisdom to cultivate the "Six Perfections". If there is only compassion 
and no wisdom, it is no different from ordinary people; if there is only wisdom and 
no compassion, it is easy to fall into the other two vehicles, so the Bodhisattva should 
practice compassion and wisdom equally. 


When bodhisattvas practice Generosity, Morality, Patience, Perseverance and 
Meditative Concentration, they must be guided by wisdom to not cling to themselves 
instead to help a real being to obtain real dhammas. The Bodhisattva views all Dharma 
as an illusion. That is, great mercy and compassion arise from emptiness. This kind of 
great compassion and compassion pervades all living beings without obstacles. When 
a bodhisattva first starts his practice, he must treat his compassion and wisdom equally, 
and he must not be partial. Otherwise, the Bodhisattva thinks that there are no sentient 
beings to save; he wants to attain Nibbana. Isn't this going against the Bodhisattva's 
original wish? 


As it is said in The Discourse on The Great Perfection of Wisdom Treatise: 
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The Bodhisattva observes that all dharmas are empty and have no self-nature, 
and they are the five aggregates and the unselfish nature. At this time, the Bodhisattva 
thinks that no sentient beings need help, so he wants to attain Nibbana and no longer 
save sentient beings. At this time, the Buddha came to preach the Bodhisattva, not to 
forget his original desire to pursue enlightenment and benefit all living beings. Because 
you have not yet fully obtained the merits of the "six paramitas", you should benefit all 
sentient beings and Attain perfect enlightenment with great compassion and wisdom. 
(T25, 405c) 


Conclusion 


Compassion and altruism are the characteristics of Mahayana Buddhism. The 
so-called altruism is to be compassionate, care for all sentient beings, and benefit them 
in a wise and adaptable way to get free from their troubles and sufferings. It can be 
seen that a bodhisattva who truly helps him with compassion does not necessarily 
require his liberation first. He can benefit others before he perfects himself. 


We must recognize that the veritable Bodhisattva is great! The most significant 
thing is that he does not think about himself and takes advantage of others. "Many 
people now have misunderstandings and distortions about the self-interested and 
altruistic spirit of Buddhism. It is necessary to start from the "Six Perfections" of 
Bodhisattva's practice. This can conform to the Buddha's original thoughts and repay 
the kindness of sentient beings. Therefore, the Bodhisattva accomplishes self-interest 
from altruism. This is the highest spiritual expression of the Buddha's Compassion 
and altruism." (Yinshun 1998 p.153) Therefore, the development of oneself and others 
(Ubhayattha) is the central objective of Buddhist education. 
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Abstract 


Social connectivity refers to people to people connection of love respect and compassion. 
It is a psychological energy to unite humanism. Buddhist temples are also called Buddhist Vihara, 
Chaitya, Stupa, Wat or Pagoda in different region and language. It is the place of worship for 
Buddhists - followers of Buddhism and attractive curiosity for non-Buddhist. Muni Bihar is a famous 
Theravada Bihar its formal name is Dharma Uttam Mahabihar. The Muni Bihar was in isolation 
but many people use to visit the place for spiritual benefit. As a researcher I was curious to know the 
connectivity of the Bihar. To find out its connectivity I conducted pilot and post survey to develop the 
case study. It is a case study of Muni Bihar. In conclusion it is one of the best example and strong 
element for psychological and mental health to development of positivity for the society and current 
generations. 


Keywords: Buddhist Temples, Muni Bihar, Social Connectivity 


Introduction 


There are various contradictions whether The Shakyamuni Buddha is God or 
not. However, the Buddha was enlightened liberated human guru. The philosophy 
of Buddhism does not entail any theistic world view but there are many in different 
sects. The teachings of the Buddha are aimed solely at liberating sentient beings from 
suffering. The basic teachings of Buddha which are core to Buddhism a common set 
of fundamental beliefs ( HCDPC 14). However, there is common fundamental truth 
in Buddhism they are four noble truths. The study is about the social connectivity of 
Buddhism of Muni Bihar. The Bihar was built in 1655 A.D. During the reign of king 
Jagat Prakash Malla. It is site of spiritual practice and favorite destination for both 
Hindu and Buddhist. 


The social connectivity is related to human planning. Human planning is 
important for the future management. The planning focuses on the maintenance of 
existing activities. The temple maintains the virtuous traditions Buddhist temples 
are the place where mention statement applied to preserve and protect the religion as 
well as practices of Buddhism (Punya and Kettawa 341). So, to preserve Buddhism, 
Buddhist temple plays vital role. Buddhist temple in Nepal Specially divided in three 
types according to Branches of Buddhism Theravada, Mahayana and Vajrayana 
but according to the special group as well as the structures of architecture and its 
specialty is varied to each other according to religious group as well as geographical 
situation. All types of Buddhist temples have their importance. Buddhist temples have 
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been trying to make their surroundings more beautiful and to build sacred images 
and more magnificent structures to attract people, it has become popular religious 
tourist attractions because of their architectural beauty and the activities provided for 
tourists, including merit making ceremonies, sermons, prayers, and the acceptance 
of donations, from which tourists are promised spiritual benefit in their life, as these 
temples continuously attract a great number of pilgrims and visitors from the Buddhist 
faith (Punya and Kettawa 342). 


Social connectivity are the connectivity of people and temple. Buddhist temples 
are important for many reasons. Firstly, they are regarded by Buddhists as being the 
place where the Triple Gem or Rattana Tri. They are Dhamma, Sangha, and Buddha. The 
place where members of the community can gather and perform traditional activities 
and sources of cultural and artistic activity, people can come and rest their minds. All 
of these functions reflect the importance of Buddhist temples in communities (Gellner 
and LeVine 145). Temples not only provide benefit to communities at a local level 
but also it has interesting histories or have outstanding architecture and decoration 
can attract many visitors from around the world, which generates income for temples 
(Dohring 122). 


The social connectivity of the Bihar has started since its inception in history. 
Muni Bihar has a long history from around four hundred and fifty years from the Malla 
period. Its formal name is Dharma Uttam Mahabihar, this is Theravada Bihar and it is 
located in Inacho, Bhaktapur Municipality Ward No. 7, near to the holy place Triveni 
Hanumanghat Built in 1655 A.D. During the reign of king Jagat Prakash Malla. From 
the record of Gumba Bauddha Darsan Prabardan Tatha Gumba Bikas Samiti this Bihar 
is oldest Bihar of Bhaktapur (Government of Nepal 55). After visiting the place and 
taking interview with Bhikshu Wipassi Stawir. In Bhaktapur there are lots of oldest 
Bihar from the time of Lichhavi period and they directly and indirectly connected with 
the society and the people of Buddhist and non-Buddhist too. 


Research Objective 


The aim of this research is to investigate the social connectivity of Muni Bihar, 
Bhaktapur and its advantages to the society. This study helps to find out the how 
Buddhist temples can be the reason for best destination. 


Methodology 


Muni Bihar is chosen as the subject of the case study, which is based on documents, 
both primary and secondary data, and field work. Primary data were collected from 
field work conducted using, in-depth interviews with head monk of Bihar, and notes 
taken during the observation. Secondary data from research article in journals, research 
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reports, websites, text books and temple documents. The key informants included 
Head monks, nuns, workers, local residents, the temple development committee 
(Dayak Sabha) members, and tourists visiting the temple for pilgrimage. Altogether 
informants were selected by means of purposive sampling to form a critical case 
sample of participants who took part in rituals or activities or had come sight-seeing 
in Muni Bihar. 


According to the record of Gumba Development Trust 2070 B.S there are 2703 
in words two thousand seven hundred three Buddhist temples registered in Nepal. 
These are all of Theravada, Mahayana and Vajrayana. This Muni Bihar is the oldest 
Theravada Buddhist Temples of Bhaktapur as well as Nepal the data collected was 
presented in the form of a descriptive analysis together with interpretation of the data 
from which conclusions were drawn. 


Discussion 


Regarding the social connectivity of Theravada Monasteries of Bhaktapur, there 
are many in Bhaktapur. One of the main exceptions when it comes to cultural touristic 
interest is perhaps the Chaturbrahma Mahabihara, an architecturally extraordinarily 
appealing site centrally located close to the Royal Palace and surrounded by restaurants 
and shops (Wollein 108). The Prasannasila Mahabihara, head of the Acharya Guthi of 
Bhaktapur must traditionally reside in the Mula Dipankara shrine, which is a building 
that lies in the eastern part of town and belongs to the Prasannasila Mahabihara 
complex. The shrine houses the city’s oldest Dipankara Buddha images (Maharjan 
252). However, the Muni Monastery is taken as a sample of the study. 


About Mani Bihar 


According to Buddha “All things appear and disappear because of the 
concurrence of causes and conditions. Nothing ever exists entirely alone; everything 
is in relation to everything else.” On these sense Triyana (Theravadi, Mahayani and 
Bajrayani) there all have their own cultures and systems although all these are based 
on the theory of Gautam Buddha and this Bihar’s visitors’ servers as well as doner are 
from other religion and also from Bajrayani and Mahayani (Maharyjan 32). Thus, it has 
the connectivity with entire society. 


According to the head monk of Bihar, mostly Buddhist believe they 
have three branches of Buddhism Newari Bouddhism, Himali Bouddhism, and 
Theravadi the only name is modernized nothing else change. There are around 
120 monk and nuns are having shelter as well as following the path of Buddha 
applying the knowledge Buddhism and preserving the religion and golden history. 
In this Bihar, 49 have Prabajya they are from the below 20 years of age group 
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and from above 20 years who are involved in sangha are called Bhante and I 
found four Bhantes and 3 Guruma are in the Bihar during my research. This Bihar 
situated in center from the Newar community although most of Shramaner are 
from Magar caste and all types of caste are here in this truth proves in Buddhism 
and cultures of Bihar’s there is no any caste and religious discrimination. Bihar, 
Stupa, wat, Gumba called Bahabahi. Current head monk who is leading the Bihar 
is Bhikshu Vipassi Sthavira who is specially stay in Thailand and around 70 Nepali 
Shramaner are getting education in Thailand whom belong from this Muni Bihar. 
It has a significant historical heritage. An inscription preserved at the Bihar shows 
that it figured in relations between Nepal and Tibet and in the preservation and 
development of Buddhism in Nepal. The inscription is bilingual that is, it is in 
Sanskrit and in Nepal Bhasa or Newari. It relates in some detail that how in 1655 a 
pious merchant family of Bhaktapur built the monastery and offered it to a celibate 
monk from the Tashilhunpo Monastery in Shigatshe, (in Nepali spelled Digarch) 
Central Tibet (WatMuni Bihar 57). This is the significance of social connectivity. 


History of Bihar 


Along with construction of Bihar 30 Ropanies of land were set aside for 
the management of Bihar and Padmadhwaj, a monk from Sigatse Tibets famous 
Tashilhumpo Bihar or Gumba was in charge of donors son since receiving a letter of 
contribution from the heirs in 1953 the Theravada monk Ratna Jyoti Mahasthavira of 
Bihar which had been in disarray for about 250 years has been making steady progress 
there is an old primary Buddha statue on the east side of this Bihar Dharmshala on the 
south side a cottage on west side and a three story sub story temple on the north side 
Theravadi Prabajyya which began in 1960 was also established here as a result Bihar 
is growing at a rapid pace since 1998 under the patronage of Thai Rajguru Bhikchhu 
Sangharaj Sombed Franyan Sanwar development was accelerated since 2003 the 
Bhikchhu Training Center which was founded in 2002 has been conducting religious 
and general education in Nepal and Thailand (Dohring 231). 


Old people say that through some mystic power the monastery remained safe from 
encroachment for more than 250 years, even though there were no resident caretaker 
monks from about 1700 AD, Leaving the temple in a neglected and dilapidated state 
until 1952 (Maharjan 23). That remained were an original small Stupa at the center 
and a shrine building on the east side of the monastery. The presiding image of the lord 
Buddha in the Mandir is made of a single block of stone of 6ft in height. It is blessed 
with such power that people don’t dare to pass by without offering their respects. The 
Sakya community members of the monastery were so much in awe of the image’s 
power that they did not dare to move it even to repair or restore it. Venerable Bhikkhu 
Ratnajyoti, the first Theravada abbot of the Bihar, performed the task by himself (RCEID 
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28). Such events occurred repeatedly and led people to believe that the abbot himself 
was blessed with miraculous powers. As a result, people sought him out in times of 
difficulty. In addition, the original two images of the divinities Ganesh and Mahakala 
enshrined here are worshipped by people for their power of protection and wrath. A 
multi propose building of Sangha raj Centenary will be built on the site to the south 
to improve the monastery religious functions the monastery which is led by Bhikkhu 
Vipassi Mahasthavira has been registered with the Buddhist philosophy promotion 
and Gumba development committee under the Ministry of Federal Affairs and Local 
Development of Government of Nepal since 2016 Muni Bihar site of spiritual practice 
for Buddhists and Hindus alike is a favorite destination for locals (Lewis 95). Thus, 
there are harmony between Hindu and Buddhists in social connectivity. 


Visitors Participation/Tourist 

Bihar’s location near the confluence of holy rivers, by the Hanuman Ghat 
cremation ground, Muni Bihar has been a popular destination not only for Buddhists 
but also for Hindus (who are the majority in the population of Nepal as well as in 
Bhaktapur city) as well. The monastery welcomes all visitors, whether they come 
occasionally, on a daily basis, or on religious holidays, for annual festivals or for rites 
Bhaktapur city from around the world. In recent years it has attracted devotees from 
Thailand as its name and fame has been disseminated in their country because it enjoys 
the patronage of the highly respected head of the Thai Sangha, His Holiness Somdet 
Phra Nyanasamvara, the Supreme Patriarch as well as of other dignitaries (Punya 
and Kettawa 211). There is “complementary and positive relation between Buddhism 
and tourism’. It means promotion of Buddhism helps develop quality tourism and it 
promotes Buddhism and Buddhist sites. Buddhist temples are not only related with 
religion it has huge space in tourism it also taken as the Buddhist tourism sites which 
represent spiritually motivated travel, ‘perhaps the oldest and most prevalent type 
of travel in human history’ has grown substantially in recent years. Every sector is 
hampered due to corona and the Buddhist tourism as well as Bihar visitors due to 
Covid the movement of tourism status is almost zero (Bajracharya 145). Tourism is the 
main source of social connectivity. 


Activities 

Every day groups of people gather here at Muni Bihar for Pujas in the morning, 
to offer food to the monks, and to listen to the chanting of Pali Sutras and sermons 
by monks and novices. A number of people come to listen to weekly sermons on the 
teaching and practice of Lord Buddha given by the monks. Some meditators practice 
group Vipassana meditation on Saturday mornings and children study Buddhist-Lesson 
classes (Pariyatti) in the evening. This Bihar’s is developed as a spiritual practice 
center there are two Asthami, one Aushi and one Purnima total four days a month have 
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the special activities happens from 7:30 morning. Other people gather here regularly to 
hold meetings for religious tasks and activities. The office of the Dharmodaya Sabha, 
Bhaktapur Branch is located here (Shakya 71). Therefore, the Bihar is the symbol of 
social connectivity. 


Every year Muni Bihar organizes a Baisakh Puja day celebration (Buddha Jayanti) 
to commemorate the day on which Gautama Buddha was born, was enlightened, and 
passed away. This is one of the grandest days and it attracts throngs of people. A very 
special event took place from 9-11 August 2003, when Muni Bihar jointly with the 
Dharmodaya Sabha organized an exhibition of the Vesak Memorial Stupa containing 
relics of the Buddha from three countries Sri Lanka, Myanmar, and Thailand (Gellner 
and LeVine 56). The relics were presented by His Holiness the Supreme Patriarch of 
Thailand to celebrate the United Nation’s declaration of International Holy Day on 
Baisakh Full Moon Day, to be enshrined at the UN Headquarters in New York City, 
USA (Badal 19). This extraordinary event attracted more than 60,000 people from all 
walks of life. To commemorate the event a replica of the Vesak Memorial Stupa is 
placed at the pinnacle of the Uposathagara Temple. At present the Uposathagara Temple 
or Congregation Hall is the main attraction of Wat Muni Bihara for general visitors. 
The Temple was constructed with the help of a series of Kathina Robe Offering Groups 
and Fa Pa (donation) Offering Groups Formed under the Patronage of His Holiness 
Somdet Phra Nyanasamvara, the Supreme Patriarch of Thailand (Dohring 32). 


On the one hand dozens of monks, novices and nuns’ study religious and 
academic subjects, practice the religious life and render religious services to lay 
people, catering to their spiritual needs; on the other hand, relatives and well-wishers 
of these clergies including general devotees visit them in the monastery frequently and 
supply necessities. In some occasions the Muni Bihara community attend invitation to 
offer blessing at devotee’s private homes. They walk for collecting alms all over the 
Bhaktapur district and some important cities of the Kathmandu Valley annually. This 
activity inspires people and support financially to the monastery too (Maharjan 69). It 
promotes the social connectivity as well. 


Social Connectivity 

“Connection is the energy that exists between people when they feel seen, 
heard and valued; when they can give and receive without judgement; and when they 
derive sustenance and strength from the relationship” Brene Brown Endowed Chair 
at the University of Houston. “Social connection is the experience of feeling close 
and connected to others. It involves feeling loved, cared for, and valued” Eisenberger, 
Naomi. Thus, Buddhism is the source of social connectivity. 
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This Bihar's activities directly and indirectly connected with community. They 
have a great faith. Local people believe that the monastery has mysterious power. In 
Newar community there is culture of 'Gufa' girls have to stay in the dark room for 9 
days without watching sunlight too. In this advanced time this become like a penalize. 
Muni Bihar help the Newar community to protect their tradition of Gufa. Girls can 
stay in Bihar for Gufa applying some changes they are allowed to play and can involve 
in all activities of Bihar this is the best example of positive social connectivity. Any 
caste, religion, cultures can attend Bihar activities and take spiritual practices which 
helps to be walk on positive way. This develops religious tourism raises awareness of 
humanity’s common heritage and provides resources for preservation. It can contribute 
to local development. It builds cultural understanding (Bajracharya 59). 


It benefited to student can stayed and study. Specially who have not access of having 
a regular basic need they are having advantages from Muni Bihar. Buddhist influences 
are pervasive in most aspects of Nepali culture. Most of Buddhist temples are Buddhist 
schools too. the present educational situations of Gumbas, Bihars and Buddhist schools 
and the modalities of the linking it with the mainstream education. Buddhist schools are 
contributing a lot in the fields of formal and spiritual education both (RCEID 45). Muni 
Bihar has played a vital role to enhance social connectivity among the different sects of 
the people around the globe. 


Conclusion 


Muni Bihar is the old and precious assets for the Bhaktapur as well as Nepal 
which represent the golden history. on this reason this Bihar is in attraction for local as 
well as international tourism as well as researchers which help to development of local 
products in international. The temple’s welcomed environment is managed to ensure 
the cleanliness and tidiness of the buildings for the convenience of and in order to 
impress visitors who come to practice Buddhism. The temple management focuses on 
the development of humans rather than objects, which reflects an attempt to respond 
to social expectations. Because day-to-day society is influenced by capitalism and 
people appreciate objects but ignore the true value of life, the Muni Bihar emphasizes 
human development by raising awareness of religious values. The activities of Muni 
Bihar have a huge social connectivity and spreading advantages to the society. For 
preservation of Buddhism giving the opportunity of education in this Bihar as well as 
Thailand and other countries. Buddhist temples roles to preserve the Buddhism and its 
efficiency for current generations. When people fill their minds with religious values, 
their minds will purify and this Muni Bihar are playing the roles from around four 
hundred years and Buddhist temples can be the reason for best destination for tourist. 
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Abstract 


Though to some scholars, the origin of Tantrayana can be traced back to Buddha's period, the 
word “Tantra” is more recent. In the Indian Vedic literature, for example, there is a great emphasis 
on the Mantras, which is also an important element in the Tantrayana. However, the actual present 
tantric texts can be traced back hardly earlier than the Indian Gupta era (late 3" A.D.), usually much 
later. The rise of Tantra can be dated back to the 6" century during the time of Indian Pala Dynasty. 
From then, the Tantra literature got further developed. There are different divisions within the Buddhist 
Tantra system, the ways vary from two to seven, with each holding its rationale for division. The most 
widespread is the division into four sets, which are the Kriya (action) Tantra, Carya (conduct) Tantra, 
Yoga Tantra, and the Anuttarayoga Tantra. Wherein other divisions, there are also Pitri (father) Tantra 
and Pitri (mother) Tantra. This article inductively applies the qualitative facts to describe the origin 
and typology of the Buddhist Tantra literature along with the rationale for the division of the Tantras to 
reach the conclusion. 


Keywords: Continuum, Esoteric Buddhism, Contemplation, Inner Practice, Enlightenment Union. 


Origin and Development 


The word Tantra is derived from the term “woof” or “weft”, the thread that runs 
continuously through the fabric in traditional weaving methods. In Tibetan Buddhism, 
the word means “continuum.” In Sanskrit, the word Tantra is combined with two words 
as “Tan” literally means “expansion” and “Tra” means “freedom.” The Kamika Agama 
provides the literary meaning of "Tantra" as follows: 


Tanoti sakalan arthan tatvamantrasamanvitan. 
Tranafica kuruté yasmat tantramityabhidhiyaté. (Kamika Agama) 


Tantra has been so called because of promulgating the great knowledge Tattva 
and Mantra and because it saves the spiritual knowledge (George 1). The Tantrayana or 
in the western called Esoteric Buddhism is also called Mantrayana, Vidyadharayana, 
Esoteric Yana, Phalayana, Vajrayana, etc... The other sects of Buddhism, Mahayana 
Buddhism and Theravada Buddhism are called “Exoteric” (Siklds). 


Classical Claims on the Authenticity of the Buddhist Tantra Literature 


The Lankavatara personifies beings as the diseased person while the Buddha has 
been indicated as the doctor, the capable one of healing. Just as the doctor prescribes 
medicine according to the disease, so the Buddha gives various teachings according to 
the state of mind of the beings. The Lankavatara Justifies: 
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Aturé aturé yadvadbhisakdravyarh prayacchatata. 
Buddha taha tadvat satvanarh cittamatram vadanti vai. (Lankaravatara 2.123) 


This shows that the Buddha's preaching to be reasonably full of variety and 
beneficial for the beings! spiritual well-being. The Sekoddesha commentary indicates 
that just as the Shasta preached Prajnaparamita on the Gridhrakoota Mountain, so he 
preached Mantrayana on the Sridhanya Mountain: 


Gr. dhraktté yatha sastta prajfiaparamitanaye. 
Tatha mantranayé prokta sridhan'yé dhimadésana. (Sekoddésa Tika) 


The verse not only talks about the Tantra literature as an authentic Buddha 
Vacana, but also mentions the second and third turning of the wheel. The same has 
been well explained in the Amritakanika commentary of Namasangiti: 


Tha khalu sridhan'yakataké Mahacaityasthané Nanatantrasravanarthibhiradhyes 
hitah srisakyasinho nama buddho 


‘Bhagavancaitraptrnimayamsridhimadhatuvagisvarindalam taduparisrtimanna 
ksatramandalamadibuddharh vispharya tatra tasminnéva diné buddhabhishekam 
datva dévadibhyah savamintrantmatimn vrhallaghutantriavédéna désitavan. 
(Naisangimata, airtakamanakavyakhya.) 


Another perspective is found in the Dialogue with Subahu Tantra: 


In order to benefit gods, demi-gods, and humans, various types of secret and 
awareness mantras, thirty million in number, plus five hundred thousand, were 
declared by the Buddha to be the awareness holder collection of teachings 
(Gautam, Tantra typology). 


These canonical extracts sketch the line marking the originality of the Buddhist 
Tantras to be the direct words of the Buddha. Objectively, it is discussed that the origin 
of Tantric Buddhism can be traced back to ancient Indian religious traditions. Esoteric 
(secret) Buddhism flourished during the Gupta Dynasty in Indian, and the practice of 
which included many rituals and rites. The practitioners of Shaktism absorbed parts 
of the theories and practices of Brahmanism and Shramana sects in ancient Indian 
and further developed their practice into Tantrism. It was a complex system. Its 
characteristics are full of mystery, emphasizing supernatural powers, ghosts and gods, 
yoga, and mysterious experience. Tantra was the main basis for practice and the one- 
to-one secret teaching between the master and the apprentice. During the 7th, 8th, 
and 9th centuries, this Tantric or Vajrayana form of Esoteric Buddhism that had been 
developed in Indian spread to East Asia and Southeast Asia. 
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The classics of Esoteric Buddhism were called Tantras (Hirakawa and Groner 
561). There are a large number of different Tantras (Some say that the earlier texts 
were composed just like sutras, but later given the name of “Tantra”.) For example, the 
“Maha Vairocanabhisambodhi Vikur Vi tadhisthana Vaipulya Sitrendra Raja Nama 
Dharma Paryaya” and “Vajrasekhara Sutra” are the most revered texts of Tantra. 
Another text Tathagataguhyaka is also an early and renowned work. 


It was translated into Tibetan and Chinese from about the 9th century onward. 
Nowadays, some texts have been preserved only in those languages while the Sanskrit 
originals were lost. Tantra went disappeared in Indian when Buddhism almost perished 
in Indian during the 13" century as a result of the practice of Hinduism and the pressure 
of Islamist. 


Division of Tantra 


Whereas the earlier schools of Buddhism like Mahayana and Theravada 
provided ways to achieve Nirvana over the course of many lifetimes, the Tantrayana 
Buddhism facilitates an accelerated path to enlightenment through the use of various 
tantric techniques, including practices of spiritual development and esoteric 
transmission. 


The Tantrayana School thinks full enlightenment or Buddhahood is possible in 
a shorter time frame, or perhaps, in a single lifetime (“Tantrayana’”). In Vajrayana, 
mantra denotes the pristine awareness of reality, the essence of which is emptiness and 
bliss, while Tantra refers to the systems of implementation of such awareness for the 
sake of performing rituals and specific activities (Kong-Sprul 75). 


Tantra can be divided in various ways according to different systems: it can 
be divided into two sets, Outer Tantra and Inner Tantra; or into three sets, the Action 
Tantra, Conduct Tantra, and Yoga Tantra, or even into four, five, six, and more. 


In terms of the two sets of Tantra, reference can be found in the Indestructible 
Essence Ornament Tantra. The deivision of Tantra are to be understood by knowing its 
distinction into out and inner (Indestructible Essence Ornament Tantra). 


Also as Abhayakara’s put in his work Awn of Esoteric Instructions, the outer 
Tantra refers to the action Tantra and conduct Tantra, and the Inner Tantra includes 
yoga Tantra and the highest yoga Tantra. 


Other masters like Buddhaguhya, Lilavajra, and Anandagarbha, however, 
explained Tantra in three divisions: Action, Conduct (or Tantra of both), and Yoga 
Tantra. The rationale behind this is that the Yoga Tantra and Great Yoga Tantra are alike 
in their emphasis on contemplation and inner practice. Therefore, there are grouped 
under Yoga Tantra. This accounts for the division of Tantra into three sets. However, 
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there was another master, Gunabhadra, who presented an alternative way to divide the 
Tantras into three dimensions: Action, Union (or Yoga Tantra), and Secret Tantra. 


The origin of the Tantras being divided into five sets can be found in the 
Compendium on the Indestructible Pristine Awareness Tantra, which says: 


O Blessed One, what is the extent of the Yoga Tantra, Tantra of both, Conduct 
Tantra, Action Tantra, and skills Tantra?(Kong-Sprul 91) 


Here, the Kriya yoga is split into two parts: Action Yoga and Skills Yoga. The 
Tantra of both refers to Yoga Tantra and the name “Yoga Tantra” equals the Highest 
Yoga Tantra. 


Shantipa's Presentation of the Three Ways and other works present the five sets of 
the Buddhist Tantra in another version. Here, the five sets are Action Tantra, Conduct 
Tantra, Yoga Tantra, Great Yoga Tantra, and the Highest Great Yoga Tantra where 
Great Yoga Tantra refers to the Highest Father Tantra and Highest Great Yoga Tantra 
equals the Highest Mother Tantra. 


The division of Tantra into six sets put the skills Tantra in a set separated from the 
Action Tantra and split Yoga Tantra into two, the Father Yoga Tantra and Mother Yoga 
Tantra (Kong-Sprul 92). Another way can be found in the Tripitakamala’s Lamp of the 
Three Modes, which explains the sequence as Action Tantra, Root Tantra, Conduct 
Tantra, Yoga Tantra, High Yoga Tantra, and the Highest Yoga Tantra. 


Apart from the six sets division, the seven sets division made it even more 
detailed. It was laid out in the Commentary on the Lamp for the Path by Atisa. They 
are Action Tantra, Conduct Tantra, Skills Tantra, and Tantra of both, Yoga Tantra, 
Great Yoga Tantra, and the Highest Yoga Tantra. 


However, despite all the different classifications. Tantra is most commonly 
recognized for its division into four sets, especially in Tibetan Buddhism. That is 
Action Tantra, Conduct Tantra, Yoga Tantra, and the Highest Yoga Tantra. The Yoga 
Tantra and highest Yoga Tantra were considered as higher Tantra and were said to be 
formed in later times even though the Action Tantra and conduct yoga were not formed 
much earlier, some of them were established in later times as well. 


The Action Tantra or Action Continuum refers to the earlier Tantrayana texts that 
were composed earlier than the two great Tantras, for example, the Subahu-pariprecha, 
Susiddhikara, and Dharani Tantra. It contains the tantras that were considered to be 
complex and mixed from the early times. It also has the biggest amount of texts among 
the four sets. They have included some complicated rituals besides the mudras and 
mantras. 
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The second Conduct Tantra or Conduct Continuum does not have many texts. It 
basically contains the tantras that are related to the “Maha Vairocanabhisambodhi vikur 
vi tadhisthana vaipulya sitrendra raja nama dharma paryaya” (Hirakawa and Groner 
561). In the texts, yogic contemplation practices were included despite descriptions of 
rituals and rites. 


The representation of the Yoga Tantra or yoga continuum are Vajrasekhara Sutra, 
Prajnaparamita naya satapancasatika and so forth. In the yoga Tantras, contemplation 
is more emphasized than the rituals. The Highest Yoga Tantra includes a synthesis of 
later texts that are considered to be the best ones. It can be further divided into three 
categories: the Matri Tantra (Mother Tantra), Pitri Tantra (Father Tantra), and Advaya 
Tantra ("Non-dual Tantras"). 


The Mother Tantra has been divided into seven parts, which contain Tantras 
like Laghusamvara, Dakinijala, Samvarodaya, Hevajra, etc... The famous text 
in the Father Tantra are Guhyasamaja, Vajrapani, Yamari, and the Bhagavad 
ekajatama hakalpa, etc.... The Advaya Tantra then includes the Majfyusrijfiana- 
nama-sangiti, Adibuddhoddhrta-kalacakra, K@alacakra(Hirakawa and Groner 561). 
However, Many Tantric texts have titles other than 'Tantra', including Dharani, Kalpa, 
Rajfii, stotra, doha and sutra. The Major Tantras also accumulated secondary literature, such 
as 'Explanatory Tantras' (vyakhyatantra), commentaries and sadhana literature(Wayman 
14). 


The Rationale for Division into Four Sets 

The rationale for the four sets division of Tantra was categorized according to 
several considerations. The first is the consideration of four different kinds of recipients 
of the teachings. Additionally, it was divided as such to convert four different kinds 
of followers of mistaken paths. Moreover, it was taught in four sets to accommodate 
recipients of the four castes in ancient Hindu society (Kong-Sprul 94). Furthermore, 
it was classified as per the faculties of the practitioners, the object of the purification, 
the forms of desire that are to be purified, the states, times, and other factors. Last 
but not least, the division also reflected the aspects of the different Buddhist paths, 
which were represented by the four major trends of Buddhist philosophy: the Analysts 
(Vaibhasikas), the Traditionalists (Sautrantikas), the Idealists (Yogacarins), and the 
centrists (Madhyamikas). 


First, the Action Tantra is for the people who are inclined to perform outer 
actions such as ablution, cleanliness, rituals, and so on. Traditionally, to convert the 
devotees of Brahma dominated by delusion, the Action Tantra was ascribed. In terms 
of the caste system in Indian culture, the Action Tantra was taught to the Brahmins 
who are dominated by delusion out of practicing the doctrine of Brahma and those 
who feel delighted in a path involving cleanliness, recitation of mantras and liturgy, 
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fire-offering rituals, and austerity (Gautam, Symbolism in Buddhist Tantra). It was 
taught to the person of low faculties with major delusion and desire that needed to be 
purified. Gods of the desire realm experience sexual urge that is satisfied by gazing at 
the partner in the heaven of Mastery over Others’ Creations. And for the corresponding 
Analysts (Vaibhasikas), Action Tantra meditates on external deities only and takes into 
consideration of the purified state of waking. It mainly engages in Physical and verbal 
activities. The practitioner of the Action Tantra mainly practices mudras, Mantra 
recitation, and inner meditation. 


Secondly, the Conduct Tantra is for those who are interested in the essential 
reality of matter and preferred less ritual performance. It is to convert the devotees 
of Vishnu dominated by aversion. And it is taught to the members of the merchant 
caste who were dominated by pride. It guides those who are delighted with physical, 
verbal, and mental disciplines. It is for the recipient of average faculties and those 
who have minor delusions and strong emotional afflictions, and gods in the desire 
realm of Enjoying Creations achieving sexual satisfaction by laughing. In the view 
of Traditionalists (Sautrantikas) who meditate on inner, naturally presented deities. 
They also adopt an equal proportion of engagement in physical and verbal activity 
as well as inner contemplation. It associates with the dream state of purification. The 
follower of the conduct yoga engaged mainly in the inner meditation and minimized 
the proportion of physical performance to that of the Action Tantra. 


Thirdly, the Yoga Tantra comes to a higher state when it considers the many outer 
Rituals as a source of distraction and interested solely in meditation on the essential 
reality. It is to convert people (who accept the tenets of the Hindu religious trends) 
with uncertain emotional patterns and members from the royal caste who follow the 
doctrine of the gods yet are unable to lead an austere life. People who are sharp with 
minimal or moderate desire and aversion practice the Yoga Tantra and the gods in 
the desire realm of Joyful and Free from Conflict feel sexually satisfied by holding 
hands (Gautam, Symbolism in Buddhist Tantra). For the path of the Idealists, or the 
Yogacarins who principally engages in inner meditation, they meditate on the deity 
that is the essence of the deity-self rather than the external image. It associates with 
the deep sleep state in the purified aspect. The practitioner of the Yoga Tantra works 
towards his or her union with the deity. 


Lastly, the highest Yoga Tantra is for those who are interested in enjoying 
everything in the state of undefiled awareness with method (father continuum) and 
wisdom (mother continuum). It is to convert devotees of Shiva who are dominated 
by desire. It was for the menial caste who were under the domination of anger and 
desire and only obtain delight from practicing various acts like sexual union and ritual 
killing in the Hindu tradition. It is taught to the very sharp person with intense desire, 
aversion, delusion, and exceedingly strong emotional afflictions. The gods in the 
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desire realm of the Heaven of the Thirty-three and below, as well as men and animals, 
obtain sexual satisfaction by sexual intercourse. To the converted who take the path of 
centrists (Madhyamikas) and engage primarily in pristine awareness, they meditate on 
the deities themselves based on the knowing of the essence and the external image in 
front are in union and are inseparable in every aspect. It is associated with an ultimate 
sexual union in the purified state. The goal of the highest yoga practitioners is to 
achieve enlightenment in complete union and fusion with the deity. 


In this way, Tantra has been taught regarding various factors. It can be recognized 
from the above categories to show the four philosophies were intentionally arranged 
and learned in sequence. Even within the Anuttarayoga (highest yoga) Tantra, the 
cultivation of Advaya (non-dual) Tantra should come after the father and mother 
Tantra. As we quote from the texts, the four sets of Tantra are to be arranged from 
“inferior to superior” and from “gross to subtle”. 


Conclusion 

To summarize, the Tantrayana took birth in the ancient Indian continent with a 
combination of elements both from the Vedic tradition and the Mahayana Buddhism 
around the 6" century. It facilitates an accelerated path to enlightenment through the 
use of tantric techniques which includes spiritual development practices and esoteric 
transmission. It went on to develop under the protection of Buddhism during the 
Pala dynasty till the 13th century AD when its practices merged with Hinduism and 
Buddhism went perished under the rise of Islam. 


Tantra was spread to Tibet during the 10 -11th century, and it is called Vajrayana 
in Tibetan tradition. It has been divided into various sets according to the texts. But 
the four sets system as Kriya (action) Tantra, Carya (conduct) Tantra, Yoga Tantra, and 
Anuttarayoga Tantras are most widely accepted. It was classified as such to provide 
proper guidance for different groups of practitioners and pursuits under varying 
backgrounds. It was also aimed to remind the practitioners to practice in sequence to 
achieve final enlightenment. 
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Bal siqedasl cht Foor Rear 


We-Ul. Sol THER 
we-ureae, fry fazafdenoa, 
HPI JES! GAM, AHyX 
urmila.tamrakar19@gmail.com 
aRaaig 
Ted UIST! Ve FEcayel ae Bt | ara Vee MrT UT AVIS GSAT PTAA 
fovara Tae? | Aa wae! strers serra Tel oredraHre eke +} ATS H Brier ot var 
ppl TWedare CAPR Te AH! EGS USI TASH ATT HT G | sey ATA 
ware of worden, arahie, arranie, aka, areata cen ent ante ea sar 
aS UT Be Sikes Wot Git ahem Voye WW WISH HEH ETT | 
SIFY Cartel Gert WRT WT Ra-adcdarey four Vo AISTH! UHSA C AAHOA Ge STATA 
age Pre FT Taw | 
qd Wal b Bl ? AH HAY WaD ? BATT PI Vo Wists HEN Aer 
aren 7ée wl wae flgreee oR flares mgd wRee wT | We yet Jao 
SRA HATH TH NATH! BTA, YSTHSOA THA VYEH! eh WE Aca ARVHT 
SAP! AJR PAGS TM Hawes sqeawrwrh gga Rerewnl Ie qa wist | Ga 
aad Baer Sea, ea, dae, FV, Ye KAM TAM SAMA HT GIP & ae TM CAATHT 
ge-wylea ait syn sure Rr gt favara wt alas | 


orqcaasl urgaifa 

qqenl gftera mel < ofesehs ge wa way dled aH Tel 
Aaa Ata Vaal floral weal Yad ATH AA AT Blew | urls 
Ueaerl seq Wal AVAA AdcdHl wgura Hal wal X dale! aa Hart 
eA Mel A IR gaged vuey fequral w | daar) smmo-gaar, ars 
YT URaelol ISIS TT IN ged Get vuew fequyar fal | Aa Barrel 
faare aa wey faa HAA we sed gle yg waayaaal fea ART WA, 
gal WH, ay t os dad ae, eat, yer, qvefes, stare we 
ORT Papo det Aes, TI AH) TATOaH! Yat AR vo aAlral 
aed ABW INT Uh YIN, IeqM, wudK, yRilew vd squr qu 
Away ABA ATH! Hel set fey ASM Bess Al Wd (AIA) WR | 
TERA PA Wl sled GOS ASAT AAAs | Vas WAZ! 
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Perr w’odem Per 4 Oe OF WR a Hdal wea wR | 
IR Baa “Aa We SUA AY | arena! Aaol Brat aRed afeaie 
We Boy A FA Mes | Ve BHA Tia agey yorem Bod 
(Se) TR WAG UA AHS Wo We GUS AY | TE Yo Aal A Wow, 
WAT! ABMeAflse PyarsHy Vay srs PTH! He a7 fey Gray 
fadesiio aft 3s | 


mRArgearys fazat ssl va ASM Va waraeet usar afta Acer 
wa for Tes | Vales URG wiPEwey F-Wae FH MRIGA AS GRIT 
TH GT CGT AR Vaal Ade Vey AHlAa | Ga Adcdeys UAE sAH 
afereed sate aR grate Aft UH Ay | gas WAIAH Hlvssat, TH, fey, 
FSM, UIGAR HMAAH Go VAT Sed Mgyewnl Ca cae TY Ay “axa fread 
ake geod fears, Seed Yer af sel Ages! sta UR IR | Taser 
UR VAS a sep shH Weep vaRefe far | dt wewers wRstsrH- 
Rg, aitsa, snftan, ufts, Fare ae ah de ulea aan oA alec 
Seo" TRA Tsss | A Sew! AAs GROTH, Hae, sfsrrberprqey, 
TEP, Uowdeg-ga, Pravda a wR agg oT 
aa wWrakesd fora Pv | ae wilewa Wor, agueiies aa 
fers aRaca weer eReery | oe gad Par wy var fay-eef, 
CNP sue ds, Pap Caer Aan, Gilead wea TI oife 
Pas seas of atic w+ | det ve ae ata Ac As AME, deol 
qoyd Rrard cen ates Por wee Wiss cen Acer ot ada Wa 
aa uM wai sia Be | 


G& Ceo Yatagnter cial 

agri, gee ay UR, wen caagenar af aia aRval w | geal 
ard 32 TA Y 8 QA Fw Be | dis ed, AV se WIHT 
on sign, Arg, wRo < uRyg sh vari wg uot fa | Ga 
SHAT, RAHAT X aT HUT st wi et | geal wa Pres warfda 
WS UHH PIG sm FU, MEAT, aSdow, ules, use, Wor 
FERN, TEA Ut Ja, TH XY CoH! WAT sled Tey | We dor afd 
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UR TYRES, AIHRIAT, ASHI Ue yee fdgmes, orepafer cen 
forte va we Tee, Yor dat amiraa owen uses, 
sm FER da woHaNew, aeartes aa atrHmew, yews afar 
Geyes Ud geal WIT svat Py | gaoy Taw wR vores aM 
AVE Thal Usaha weap uRectoetd URAHORAT Ay Fed VOTAT 
oy wal Pa | ad syle oe sre oA star wel gq wa 
SAGA AR MA | DEN AAT SIVHTEHSH SY JES SAHA HAIG, Has 
qa SAGER AMewonl AA, aka, sal vost ae suRuada sR 
VUGVER Te SMS Real | gal vues Yraoate feteeod sear si 
earshey UR Gel AT BSE AA AAR Gah RU WE gah Adda Kor 
IY sex WRagd Feat ssa fey aay | 


aided 

Pifese wal SIRIG THAT steers soa, arias, & wafdd Us WIS Wes | 
afeny Pemal Woe ASOM-Qda Ma Georgy ayo Al scan, 
gst Aes sd me fes, Asasvel aries safes arts, arifaq x 
ant aifaq We Up AciHl SUT Geos ARV! G | YA Aiowy WwaAaS Hal 
afweee wed aver Pe wy Hats snsaaa aR gwar Ap Wey UHe 
war Sy | gah Has Ade aa saexraie aches BArornr faale, fata, 
Pea da yes oT BAe faa fFarare Pa Avy far | 


[CAAT JVI 

aa ormiRygr, atari atrrge | 

TIPSY Vd, skecd ad zor il" 

sat aie St, OT vet, GR TA, aae MRA difsfed, car 
TIPU WA, wa Agha Wey PAM ged eA, WB: cl UH AIHA 
SI Ake Pew oe | sigue Mawel welds Yaa AGI WH Hwa 
qaqa GR vere ao faa sy saan w | dl gq, vsode, dikaae, 


2, Mg aye, ole, orfage: amcael free, § A 9983, GF. 02 | 
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sass, Weds | Std Aden Ge Frew way, uefa x ad sqaR 
GRP so4 | a UA ge a gear Renews He sem fares oA 
OT VARI Gs VERH Addon Sh sug Ol | GA FA VHRGT Be | 


9. squeal AIS Tof 

ded Uh WHR! Ud HS Sl, Tas sea Ahrsooly WAST HIM | 
BE! UWA BVH! sqpaRswrl Ga VAS By ues | gga sues ae fo 
fo ol oes YA w we vuease wfda yy gen ule or ge | GEaT 
sania! CAA aguageen de fe | FHegewari-gqu, afepahoray 
VORP A ATR geal syqaeiewanl Cet Ge sgol vers wa ORwew 
VOU Bl 1%. Jganl RH Jaq owas Go sy 2 CY, RK, agua 
RY GM WH 3. WA VRP Jw Fy 8. MAGI CI 4 se sams 
waar (sed) gy | aes Gt ve Acer ofS orga! vey oA uel 
arrears Ud Wf St | 


2. see IU aq al fea qfte~miur Eq 

Jan! GeV We BOA UR yeewey g-wale Fw FI AM Icey 
a | GS Fh SAH! oT gee as areisH aM gae_qugal w | Gaal 
Geel ari A wer gi el | Ta! ai UIE WI t THdey TSHd WA 
Ge Bl GA at YH AAMT sy yas | 


3. Aqwrvia cafeaca Aq 

‘sat a aa ORRIN sai awey AVG We wa 
Us Sh Te aH CETSgIes F gg UH Aca! BIA sa sagurilewnl 
ort ager ated sq | dike wees gxasie Yh UM afar 
org afl qa spd PP URNA see WH aya | ge wa elo 
ARIS CIA, US TM aes Wy away UA sed Pen fegqes | 


3. sicafazany x aaa Eq 

sar sncafdzara vd Sacral YI By yew ese GR Vd garaR 
Gd He TA Seal sales seafed gs | FEA UH! sncsfazara xX 
fiat PRT eeapleoy Cap, Yao Yo, UPavntery Ulery x 


2.  Rgerrare, | TAT, ree RR , “araarth, a. 4. 948, fa. SF yo ¥. wy | 
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We WHS Mel WH wl asad Ages Tal a | Fg ATH! aK 
Tes | SAPSy Wes! TW BGT ART SEAT, WSR SMG BVT 
Roamrmfterar ernfs sare ar fog way | 


8. WNiRaS Bua Waar 

TRAY Ue wilds oA seal acd Acryl wo, act x arest uf ez | 
FADE VAISS VS BAR, Joa, Bua, yrs wd aq wos 
afar Adel ST ANAT Tas we soos WRVS! B | GEd soos 
yuldd Ut Bho! ast WU, A] x wer Sl | ala! Afehed 32 GRIM Yo X 
TS B: PIO FH VA | 


Y. AeAAcoal 

qa ot Pa Adyaey Aecd We saa Papers AeAlrar 
RIS GAA HARIHdiel yar fale WY wes | ged YH Adil WAT 
Heonite AIHA SIA uA HA Wy ewe | vHafe wes x aifesewanl 
faa viet adele otal oreo flare aaq we ye ed Rea seyrar gad 
UME Hea cal fh aalewel viet gel aff yea aR faa ward Uo 
ry | Bed Vague aera sess se Het gglawed st THY 
QUES ERI HAA Ay wk RTT MMH WH! HI Goo" w | 


&  cBeicl Yaoues 

qa Syed sel PO el Aan HI Hwodyanr wast TW | 
Bee vrid afhoy sft ose wks ae fauna wey ves | sae xX 
ORR sqer SAGA AMS, YIRES WUT HA Adie WY ues | gad 
aie BAA ado aafie an whe Weis det Haedyda 
CUI SISA | 


©. vearia 

OR FEO UH AM WaRlpel WIA AMT X SAAT TASIAVGT BW RNY Ft Aare 
aT syqadiewnt wht a dim a diem uf wel AMT caregus | gad 
Pregl vara ot a Aa AeA sala al sreifire APT SarsqygaHy 
BS 1 gt aM ale Gem, IPAM Wa HUT et | gad wo: akan 
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HPPewoly Te HIST Vllewnl se, agea, Adal, smal uRuaaar x 
soRuadd tka seat seral wuex fegers | 


C. aio 

ACT SIU AGT YT Sl AHA sqUlewely Ase Fh IAS Veh Ay 
OH Wy | Jad Ub FSM aha! SUT Ga-aHa Hen! Wiewal VaR 
TH AGH UI CWT WY ES | Fao VIHAR, GHIMNAA, UCTaRT sife stip 
ghaoewers wal INT SER TAHT fay | 


Q. Seca 

Ad Sea Ud Grail gques | gq vp Vay PIG! BIT Pew] 
Ash FS UT AM aH) Jods A PASS TAG! WAG Bow B | 
Uh UA Wenn Wore Rola! AV Yad Bt Shales Wesel wa 
TASIIT SHAT HA SM | SA SHA ORES SAT X Hoey Wawra Wa 
TT MASH! Agh FAX Qa SSA oA area fey | vicl BRI sat 77 
SAM Qa wold sel ayeors few Fea Uta PreK ERlett SAT 
TY | WX OFS! BRI SOM Ts AHS aie Teor fou fae, fesd, 
arp i den Gage gor uA ash vesreae Raa us Rreerlat oe 
oe | GS We SMA USS Tae Goa | Rotel Aras UHus sary 
TT aR weed WEIS wot THs Ay FP 


90. aaitct 

gan aval ana uRarel yore Weal al SAHRA se SUITHRIG 
SIR AAS NI Weg Fe) | gad spa wa wi afwewos 
spre Téa | Mad AeaTa Ved Bt BA, WA Aad Aa AAG Wed Bo AI 
gaat fen ve AGT STII Fecayey zo er | 
aided eo 

Ade SRA aqutiewer wild oa ga dRor sauqdes weoE 
Ade Wet wee | GA fas sree fa voEReT gor | stypae Prepay 
SVORG! SIA AA VER Ade Wet Goow ARV w | 


3. Wem goad, one war, great: stare worm, wane fae, $4. aco | 
Lumbini Prabha| 198 | 


sera: a Vel wee atthe Gad WA < sped claber =e, 
Pras < Pee agar GH TA sqarieworg TA ARIS Vel eT | 
al eesteel Fal GATS Bw | 


ores: a oda Added ef | GA Ade sqaelewsl 
ead % weatiorg a fey HH TS | GSAT BH Aral swaIC 
or fed Tas | Gea aqalewol fra fdare at GAR Aol 
ATT GR Aa ARE sal agarilewal fla Hp FAyYCTa eA 
GG FS | 


saad: a yz Ade et | Gear Aa Afdar Ero | Vad 
RE t GR WN HHH! FS | GIS Gews % srqarafewors uA 
ear fees | GRMHAaSwAl Fahl AAT Yor AVA sp GER X 
SAFeR Hy SU gaoly GAIA WA Wa ARS TAH) SMT 
aiom at < Matters wee wt aR | 


olged Vu 
aoa wotogan Ae woos da ferrad four aR S| 


4: 


Gega:- adda GA gem Fed fed % Hea GA Gass 
qed fet afl oF GM aA AVG! BWoeys ARIAT Ao | 


AERIS GIA sve GA dent fryaNiowe Hel Hela 
wT? A SA 4 fase ef | Weer Aq ah OR aad Gaya 
ST WS! YX TATA CIAO wel YT BWIaw | UM ww 
foRras urate si eT | 

Pe CI seers won fe we a sicHfazars gered WA 


qT del TRA TH Weg Pe wes afee | a vp ford 
AMG GT Ue TE Bal zi | 


EDI ai(cacal eft 


Jagat Aged Wet wyual STITH sea ess | FAS ATVIGT ST, 
agua % aka ager fis fis aRare suede feqers | ay reer! wer Yel 
Ue, Gare Yep vd Framer ita Vt | Baar GIT Gaed Al Teer Vest WANT Wet 
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Rao | 


9, sfadRuicae Vet (siquides aan enfefes aercaRt Beuieta ae 

Wsahta Tref) 

arom Wt wae TS VST w TE seid Acre fafas vara 
Rores ewe se sar a wees afeRa wv wares aR | gear 
sree! Wet ation feta Pa | gad Htow wi vues fey val 
arb gw t geaghth ued wie vudw afegns ufed snqyfda cen enfta 
SMe Bur an dala aR vttewol aatezrors wala an vow uA 
HR TY Fea | waa aa gw & g2ayky oR TAR HW Yar vila, 
ware ¢ yer ufaRed wea | gear ott esas eria WHA carey 
Seal WA odale appl wa uM cwrmeygged! cqad so arom ah 
afar ara wat Pry | aed ofedarte Mgewem Wer ca UP eile 
waa ufsRed aRey seal | TAHHRoy Cala! seal WHA eely 
cara fer vay Ua far | 


2. Yotdifena aa Baan aera sot 

jan UA Aan wif wiser waed ei was | or fra 
qa waren a fdare ava sok weme wR gad! aIRA GAA AoA 
gaol wre et | vee yr cen sites fea wd gee vp sea Aor 
ag uiete fara west aut faq @ | gEal Gua syqwI Wey WoAeA 
T] sefep WISH, Woes TA Ase Adeod BAB wr AR 
UMS, BIHS WH L AdaMaR Mee ws yoratean vefl sqeq wey 
ARM Uae TRH Wss | ged UNIGasly Tllor saequysl fray | 
ORT Ae Ulgaay Wha RY Ral GSAT UNIGAa WER gfe AH) aa 
Jaen vada sare sAaHoy Gel aRacd ddd Ur vous aly ME 
aldd Be | 


3. Yadoa aiqedanl soft 

jad Payswoy aH see HA WH YX Get afrd was fequgat 
Ug | vHddl Mgswd ge a viol yo el, elewal dal & We zl 
wR WH or geod AS wal wea AS wt Ba, ues B aT set wR 
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GER Sfus wT AT | A Gq AERP] a FEgel gRA WA silage 
TR Get ayes us waa fed Haderg Walaa fever far | gad 
apes Aa Ul Cal WEST Ach) STAT APRA ASA He sargy fay | 
‘are AS Aa Geol WAZ Ade Ww | MIA A AS I UY Wed BW AA 
aAgid daria BA | flew spey AA BA FTE, SH TWH BRN A 
qed TR sy A Sth IRA Ved HE THI TR A gage Ay aval fray | 
RN JEqe aha RIsHesy Vel GAH VHRpl WIA HA WA Wiese 
Ted < Silewal vist vd Braces YI sual ea fers | 


ACA CAD FSCS SUMS 
de ween Faq TH Ure ae Ade aha ggar 8k vuesES BF | 
UA Hel TA WHR wz | 


UMfeias Votes! UAot 

Jeol STAR oa! YS, wale aa sent Yeerear ot aha wo4i 
TEXT BOS | Vora! latte Bren aR, yotemy way Re aM 
aaa fen ARRAY seat Wo A Act Verh Seah AH! Vt | aft Word 
gap A Sasa Cex, THSIS UHR We THedo Ay, wg x salfeafa wg 
WATE, FH-SEAT TAM uydell Gade sft sraxrey ae GRavrpl Aarew 
Teas (UH BUR A aH vats Tes ff ae cae arcs ah 
as TRH WIGARoy AH! Sd WA HAA Wonesy Was Toors feral 
Sat | sel Fwotl Poors SHS TAC WMoTHARG SMM APTH! Wo ste 
Afesha Set Arata Gar ANT UorHrseal GaSe | GAed GAR) SEAT 
HOd WAR Hoepess wddiety dfsfey | ox wa aRfey | alors 
Worm fey | AA Geto ware fey | Tal ay X TA WIA Aa 
FORT Woes Aad Tale Vole WorHl cea Aa | eras CHa Ta 
aIewsly BY IA een AH, ARR AM VAdew Pde AIA His! 


%. FS serge sora (aq), ‘arafar’, ofeage: wer, wea serge Tara, sel iA Tora, 
ered! Forays, ¥ FT Ie, |. 2g | 

&. fig dea qerafae ‘sigue ast art (31g), Groat: vert, sarnkert deaefia cen 
U-aRaR, §. A ood, ¥. ¥3q | 
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THOT UAPARSS Wot Bl | ah Gas sa agewoy WA wapl wH 
UH aM set difs faux faare gasie Fax Sdlgworg UA ara aaeaar fog | 
BUH! UI agewed UA Vial ssa TA Wop DSA Aad fA aed | 
IR Jeo Wot DT word aAdedewol oft Tatewd za vd enfta 
WaS! WA WS AAR VIeRT feTHl gw | 


FEQeHET Gero agar wy Wey PASSA Wo Wa stg VIA 
Sot WR gae vuew fequyar w | di uta ag a: 4. see 2. TAT 3. 
ATs &. ost ¥ 4. ORGS | sf BET Wor apa Wo As Uei-wet TgTT 
cas We-we for aRie mae | Caoy GRA TT We ee | WER 
4 Wel GRA, IRA Bea, APRA, GR, Jee aa euler 
ea | daadt wor aR wae OA GUA SOT 1 0 SR Ae Wa SWUM, 
awa, fra < draagad ge | 2 clay Bey | 3. waeg & Perf gq | 
8. oe sox aM geutsa-gu, afew era aval ow | 


GW Vsi-at 

Jao Wo TW Act oi fequgyl sal FScqgr Geel Sl aVW-Voeyy | 
a sues Ward gee alee wor watson fequrer fal | pers eon 
was Jeol A ALTO MIG Wy WoT WAY | aps Te ved, 
sa Ta GAT GH, SY & ASAT ARYA Ay Wey Uaes WY | TAs 
Uadieg Ure Gx UR ygeen! Pal | A aw PH gq Ws aR ug 
Wy Wades ‘aM Woy sak MAA TW awa wid, YS < wale yy 
Vol TAS FS, SM WTA AGAR WMA TR Worsl Ua Bro uf suey 
fequar | Ge WOR AIH) Wo a Wort Aces Woyqawaqen Wao Wal 
Tea WT adel PUSH S| GA UA YORE Be | 

9 GM (SIM cen aie wearer whl wel ace gq) 

2. Re (Re wera cen Aftear) 

3. UR (qazaH Wel dorm sos al Bae Gd SM TWA 

wer) 

8. Seer (SAFER) 

4 Aad (Hee) 

g. aa (Aafia) 
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9. 
‘. 
g. 


qo, 


apie (3taprett) 

afafea (fea dar deer fed wata AVI) 
wit (aT TA WT) 
arian (ase ArT frie fe) 


Jaqnl BW Vue YX Hee Wad < ww ws gaat a wos 
Use SAA WA WIT IR A GU Wold claps soos ARVs! w | Wd 
aural aha Yaa Woeed West TI aw woe sak vow 
TRYST BF | 


PA SM CK WH -w 


me) 
{eo} 


STRAY sist SASH VA sAsg x GRaRUHl Heteg 
Sal Hist (GAT GAT XL SaRrp] Bae) 


Prraaiewutial pies 
Uyueitewpl ART 


. TU-SSseoial Hie 


Ta eh TA WA UI dae W Ade wader! oft ga 7 
ut afc aaR off afical oe fe wor wel cadeenfa aie equ, 
“ate gq7s, Sones dal feareworm sie wear fer EqyS, Cal 
RTH) Gat WWI, SVT wid Yranl Barn orgs, sera Yee 
feqas, odie sniie SoA Wa FTCA, STRAT Sw AGAR wy 
daed Weed, Deis] Sed L TASS Worl Asse Fw sq | GA 
CA Woes sia Fs TA BAIA WorHdanies eke TEA, Tewiles 
qa ERT wer + seo steq | es GR aca A ultwe BA WS 
Pao AR So UE Ge vast Gar Aqw ger, gai, seuy FAs | 
uel fauRa GA Bawa woes afte ste Wade Gar GAd Wal yg 
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wae wal, AVE PRET, doa & dey gq | 


arfraa 

sy Parmet afte qa war gad gewors sak sues feval 
VoO™ Uges Ac SUA weal Thar vd Arar sy ues | ale Ac car 
qa Veo! syaeies uf cat st Us | ced fe Mega aa dal dRe 
UMder ss UA Ue cal St WH GAR GIA A cal ee US | Te 
4 AqVeea uf oT ss aaa HUH! Ac es ale vA seydH geaw wh 
ER VSM UA SH! APH Wt Sal URI Us A Gull < daca ve | 
aaa! fauRa vat aft ava eer) wale AZ Ud YE uses |* 


aa suRenia v4 

JEP TATA GAS, ATT, HIT Se GAT Sor Feat AfeHarest TTSW 
Sy wt wey, Few Goolt anfe OT HaM WReaes uA Ae | acHieoar 
aes TORY seat ays, UAE}, Ge dean wep Ae | seer wT 
OR WT UWI Akhsod Wed TW Ue soReria st et | wa wy 
wel Vd GA Ay Yeo TH Te Wey Geos oA eel AeA A 
Geet WAR WA Jao ATOR MEME Ay Aol fal | A Aa yora 
ARE TH BT WRG Be | 


9. STAT Ae ug aafeH ria wy | 
2. Pu ager Gia va Ag WIA | 
3. Oat & Adal west 7 | 

8. FquMewaly Alex WY | 

4 CAHSSAN Taro AA | 

§. one THaHl WAT TE | 

0. THARSHH! UPR Te | 


UF DIOR TEVMER Glew lode fsrss we dd Ta BAUM! 


2 - — a a — = - on oe 
Gy. ce | 
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US Avgel GIA s4 AE ea aalol aaa vat AV |° 


ged URveHl WETS 

add TH Sihd ate Weal sor ged seg ves | gad 
SA syaewl CA HE Ged FASA AH GTA aR faa! asx 
SAS UT Vue fey AH! Bw | YA BA VHRaT vA 

9. aM fea argo aM feu | 

2 aw araeg Va we seta fel gaa dee ew fe aT Hel 

USAT WRT Fos | 

3. wtaat Urees setaat ay | 

8% PAM) SISK Tal GS SS WA GAMAS! AGER AR | 

tH Ua War ge srofaRed aed aaa sey ANH! Pay | TAIe 
BAP Mod AY Vor ah was whew aed sen! lA WA Ny | 
aft Sal ot Uys four sivpl CaN wa gad sa aa ‘eer ! faa 
uve ged & | faded oar afi cat uRue wee TA al > al germ 
eIHs Was geo A fg agnl arar ae feianl sues sR AER 
TRY Ud Gal GAAS USS TH Gar at a sae fey | ata fame akvecl 
Ade WY WAG) seas, aeye XY SIH Soda sayy SIA aM seay 
UM sd TH WU BA VaR URVaw! sents wera We | dl sno THES AAGI 
sen, Mods, SONG, WI, TEx, TIPMGA, WSNaM dea ackesal FF | 
ga farsa oa Basal oh saga ero | 


Uedicpl aacd 

jae Myewory ga TA GAR GAH! Gl PIA Va SIT HAT 
ols fey avert fret | afe wet eA waersre seaurias @A gfe, ware, 
Ted a Pate GOR FT Ta WA Sees shar WIS BAR WY sca | 
qe SUery fTAyIh Gp el APA Sst Wa AWues | ye qandal 


: oe = : = = Seeeeeeeeeesees 
¢. fag, afta qereafex, ‘sree del ant, (were: sare deo cet we aRar), &. 
PW ood, |. 4 | 
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Ye TRA Bla wy ude, feat aia adel wow ee | daa flare 
Pde Tet pecarte ae-flare, Hos X HIST SO Hg faye FA Uae | 
dea flare BF BW GRIS FH VHRGT Sa- apes 2S (Stee) 3Heft 
(steal PT SAOIA WA) vowel (Sls) 4. Be (ST) gxeghcaerasit (fort) | 
aed oRRefa sg wear fdarent qo oR) GA og Gaal PAA WY WA 
sues fa-ga, afepaftaraa fegyal & | 


Bacal fale AST ITot SUT 

dea flares GAA GAIA sist Tes | afoaowal GA al 
jae ate wAely Sea Go wd fda orl dad ARI UA Adder 
CUES INST AH! B | GA GYR Be | 


q. Uspefeaa: ofed-ore daar fraaforupl ae suse yg fda yar 
ad Ages wh oa For ws shed aad Wem wWode | Fey 
ayaa wrol 2. eafafdaa: et Raom flan espa THE ay 
ORF BASS WA wal wana flow feo wfeftrs ares | 

3. seas: oda cena aedt war ral wa aes Wang fe 
ors syefaaa afro | 

8. Ufetsraeet: ae ed ged sped Wal ay sted TH Wap, aff 
VAS BWHSHS IASG L AH Wal Ger Hel TE ay Cor wW aq TWH 
vidst Tes ea Teal off fdare wet ee ey vldsrHrvs aro | 

uy Feyaktn: afte wud ggadart feta aR faae ae wt yang 
raya aS | 

g. aerdaRin: adie woe et oA dRor ad osgn aa ay lor 
TH Sse aad ao | 

6. quatre: of ae Mges ve aoe afte, cet TA TSS A 
qT wis wt aa Aalew Wow wh ssa For WTS Yoo fag 
Pads AAAs SoX PASE MUA Wy TIaIRG ro | 
gaol W Udder Fs wewal Grieg read AA TH UHH) GSAT 

tid: GS! UA aes cas ~ wi woes yar AR da fant fla 

CAT WT Ufo | 
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sua 

gaol Ratew acpleod BAY ayaa Coles, yew AM YEewal 
oft feyar ayaa 2g Wa ay ule adam waa uf wafid agqercia oe | 
gaol Ge Added ca Ade Vale Rates aA GAT Yersal GA | TGS 
yap ah, Varoet, Saal aan wort aon qdewed AAA Wy savaH 
eReo | sot Aa cea Aded GAT SA-aal SO BA AE A XY AY WT AAI 
Wy UVET Sy | Aoi CI, aor CAS, aH wfar Gwqart a, 
aA sivaricdae fay st, aa Amida qos AIMSwHl Hex ASA OT 
HUPOIESS Wal Vdd senda & seq ward wa | sed aes 
jan SRR Sie ddd Vala Retewor wea ware, awsaal, age 
aa, aeiercifie ar, oF < oto Prem, ae oRfla (am, Bre, Ap, 
van, a, ana, aca afessrm, Fat Sten), ag seafder (Aa, peo, yfea 
Y wien) oa waat erewnl sista few Aged fod Bal Wvsay 
Peay aca ug faa feat < wast at UM Worl Ya wld, sala 
TA VIR Wie EA HWA Var Va | 

aogar Weary 

amas, SI. Were wa, fare aH AMAT, HAS: vA. GS afew we Ree, SH og 
Fem PI GN WoYyA, wee ca aM Posy, UI Wye’, Hoare): yori, ge fer 


y_cved, ¥. F. oo 

fq seg, (sq), Aes Aes’, ag: fe HARe gS sh F Je SYHMA HWUSA, Ve. ava 

fig ary (39), Fe X Faas, AM-2, HAS: VHT, AA stye gow, stadt seeker Gare, 
PICA: FF. 2008 

fig ARS vere ‘sire (sg), HMA: vere, sarnmRer deorfia cen woRar, ¥. 
2002 

gerard, GS TEergy (319), “Arafrars, afeage: were, waa serge Joa, sie mA Tara, eeredt 
Tara, ¥. FW we 

sora, FS sergr(sty), Aferpafiert, ofoagR: vere, wea gegr gare, aie wA gored, 
erred Tara, FA 2004 

SoaTas, WH, Ve Ha, Harsh: walt vera, watt fier, Saag 

Joni lindquit ‘buddha’s 10 Royal Qualities are universal Leadership Principles’. Source : http://www.4ui. 
com/eart/167eart1.htm 


Ven. Sobhita Thero,-.’Buddha as a Leader’:advisor of Bodhiraja Buddhist society 
Vishvapani, ‘ The Buddha’s Leadership Lesson’: Buddhist blog www.wiseattention.org., oct 7., 2015. 


Michael, ‘Buddha Leadership Profile’; www.leadershipgeeks.com. Ougest 10, 2016. 
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GE GPa YM: SM Wares HASAAGRI TSH Mot 


bphpandey@gmail.com 


pel We Id GION! MINS PMI Hala ayy ge sigrenl w | 
AAS URATH SISA URGRAT, TaHweled, Sarai % wena sareaceHy ayer 
see Mapa ey TAs URIAK Faq spyls ars ET Yash! Baia 
STIR Ate save S | Waraeal YMAT A "good governance" wed Varacteepr 
yar verry uf merge Reet ade aiReys wera ae fay aaa SIs 
THE! Wee | ase GRIT MoI Aha Ado Wed Wed Hier BAT 
weerel aa fat eas aga wade wo | gate snyfl sree Jeor 
CUE! UAT IR al Teal adede Ara we yuHHa PA Ft Be 
PMS FF see | RG sa YMA se HAIR AACS VAMhl FT SLIT 
Wa Adal wer waa aa mR! & | a sree de ufone GRERA 
sddRA B | 


fawerraet 

GT aeo a awa fdzaar floresiio yoo weet del fazaar 
aT UA wp < alo! gous Wy WIT Aa WHR) ANH 
IRA Aaa YI cag flere far wpa aes wart aw Vege 
foora aRVel wreifte sae et YI | BIAS weave fae, cela 
Y QdeReg vagal, ules, cares ud fal wat sad GA is 
fees | faza soos Gl 98¢8 A afthal wesw flere wpa Pao 
ASIN YUN Hat wel sex MUS Bey ART VT sf AAT eT | 
SG MAHA WS YAR TA SMR Sl | MRA VOSA GRA T UAT 


EHR (Government) HI Wanimey AA Hecd fegeal (Araq@ 28-2¢3)| YMA 
(Good Governance) @ SRA We! fa wey (State), fYof a (Private Sector) 
XY BAe aa (Social Sector) Cadel Yor Yet SWAT vis fea | WeAsy 


GOR Vase BIA Gea wal sanode facil aan anfite al, aor 


Lumbini Prabha | 209 | 


aaa aad a wait < amRe aaroral atin ool wae waltral 
UrPpant < Pens AA OWA HWA Stas AS FRI BM saa 
steal et | GAS YMG GAH Ua saHr Urpi fora’ Vt | Wor T UHR 
Ue VA UIA BA | 


QI Wider! We aan wedge arRoa fea altate 
TH fear uReea yo Y Aree el | AMepl dds! vecaa uA 
Gey wledhaa Wasa Ahad aAMIRapl few eafa, yee, flora x 
ayer spin WIT dog aRval we (9) | yereaar fa afar 
Oca! CSc, TASTRaR GOR, SAPNA URafat  oarHefearey 
ReMiey AHA Repl S | GWA (Aa WM Uae) VA, Ex F 
Orel MAA, USTIRAH Y ARI WIN, floor, sila aque ae 
Udurin Hey t Waal SIs ARTSY YMG VAT ua WHT w | 


UR ARS VA, Yes, Gaal, way vd Baya sawed 
ara, vat vd vata + yeaa el | a areas wordt faa wore xX 
varie fdatl Re AN AAT X OASTRER wreranly Weal sacs 
TH AFG et | a mente usewa fea affar x aficaar fades wari 
wl were aTRH! Gedy fed X Hes WA SAIRIOT St | YMA WIA 
fea, vat < aaerors wage, ufo, warped ud feta FSA GAT 
os fees | wore fA HAA & For AMarare Pera Ay WoT sitTewe 
WUT WH Hae AMRosy Yen, Wa x alor weal aguyla feos 
aad + ga e | Gaal Wea, URewl wealy Ader, agar 
Proia vera, wentayqen peice < wesraRar fafa sara Yee 
QI FS | QI waar! agua wre fava et | Waal daa & sei 
Od Fe US WA OG fra ssw el F Yaraaar Rea et | G7 a@go 
Hl SMH Udsitm ast YURG! GAMA YMAAG! sare! fara Art 
a (Tata wes fsyeutve’)| wera =e, area worstar oeafetar xX 
wate! canes, Gael out! =a X Get Bal yalsal ve 
GUTH sas SH | 


QGINAa GT fara sacs “fdorser ot wernt afte cen ararfsra 
Wal SRA wp sare’ wae UR ae w | wl GRATE WaT 
Sl Carr Bere “Tenia, weal sae, savafica, aati, 
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oad, Wana vd vale < SAMcal Pay WA was Hrs 
WAT AGW WS (YS Tata’) wl GRAA Weal w | 


fazd toed YMAAH G Iel YanHse USA WHI G: sare X GrRarlaca, 
woride wiicd < sie, eRe! waraeoiRea, gangsta Wore, faternt 
We, WeraR aa (“Wada Ws fexsqave’) | 


AAA -Har 
FA GARTH SIA Wega sea AIR AH] w: 
q) de AC YMSAG! sR H zt ? 
2) FIR oh Agel yar G et ? 
3) GWA t Adel sae HE w ? 
SEMA 
Ue We Hea MAGI Gey HT BA: 
9) Yara arava de At sayy wy | 


2) MRA) POH Adcial yor wal wy | 
3) UR Adee! Sara aT TF | 


HEA AaT-aley 

Te seal ye vers ae gear yeraaqar oft wears wre 
IRN Ta WY WH! B | Vw WaeMa! oh Adee Hier wd wreaty fra 
TOP IP) Ta Ge AOS WRG! w | TAA PH Ved ala fates 
Tart wR Tea TRG) B | TA SAIAHT BELA WIA Baal BA Fea 


wide cat aT ureyen uleEtse UIT SAT WET BA | 
Mare 


) Scawor 

Prema far < oridaal ua wea el (AS)l HEATH aGar 
WAY GI TW GS St FI Gye AAA BA: Wap! UAW x 
SHIN apl CaM (“YS Waa") | PMSA A YMAP) ARH seIiKse 
GR st Uae | Ud fe Veaiar sqer arian savandi 
Wade WMA sae TW AR & et a ow aR qaw wt fvsad 
aden Sarl aaa wnerer ay accra ulate vd ore 
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IRA sos wWealoar wea wl (“YS Tada’) | A gawees watind 
Tl 8 WT Gaye ways vd wRoaaT caegheal steraedal wea 
QA et AHT Ulhew | 


ufes Uidal fafa VASA Weal Yo Adcdhdlal Weer! GA aal 
TRV Uges | aA WolaeundHnl sina “aA WTI sapocay 
gas wo ORI (wg Ua feten) aval w | Ga! ay “ae wWotessal 
SOSA TN THs Wor Was We’ As Bl | app TfeRy sal ca 
WAH) SRT A gyda wer Uae ARGa sea et | sifes faeaear 
wal, Roamer wag se ues sad ug w | Saal geuicrl 
WRT GARY Sas DAA THT ACoHAA BRN WAS GAM ApH! w: 


dal fora FemgIeaRer dareq Ag Bal wo seed Ec 
Feed sees fata der ad softca saa srs flamer Ha 
Pemied aac “ta gd 4 afreotd gd foe weet wot omer 
Wo Gel Hed Aaa fea! sx + vacood afflaen can vies 
APRS Goa ofagURa!| Arron d AT Ac VIGO PAR 
a aa dae atic vafoigart fesaued uot vedforca wrist 
Preadhal sa 4 val qaaeal feear wal aera! wor ase ufaw Aa 
afer, dt 04 Ge Uo sepltca seis Gers TA Vout HRel'fe sirafedl 
Vs Weed TV Teo SRA sae feo - ‘ad G rena wd 
area Gd fart udi'fa? “seek frens, ear'fal won d seu 
Tea aru Rau TR oak gaa wu oOrfll Tar FeMIgAGARl 
Tea sels, Ag wot Fswamfdaft | (og agra fatter v9) 


Ua VASA ASUIGA GARGS Wilh! SISA SMR Coes ave feval wag 
B | SermRa fears vats vlad flasrear worgrt wRew AIGA 
GAR IN YAS Wold Vos UY YA aes | Gel WIA woe 
w- “Ae Youd fred afer, cd wd ca wo aartca sir vere ga 
Vu PRE” | SA, “ASS ss Wop! Ht warord Oa, fests ae wort 
west GRIF ara TAP wy Wer AR] Ge Taga oA syd 
WY WH BMA SM Wo! VST AY et AA *hhw | 
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CAH ISMAGA UH WIG GeO AH) B | GAA, “TAY woessry ufaga 
wo onfe (Bg Ug fften) 4A was Tew | Gapl way Bt az 
WaT Used AVY USI AY | WeTG! Vs Adedndians TA Bl ssw 
ww] Sad ale Paes wT sal et ? a fsa warnfae wa vow | Taal 
UF YSIS FOS PHteaoaosa USA Ale: 


APRPASOUSS AGATA AVS BAHAR SST STH 
aap guided wganedicots afttored afford ufva frelenca vst aa 
APFOPRUYRA CFI Ghaehsal WeleHyy YooraanygenafRangsae 
sie sae waned Tec daoR vem ca aa ye aaa 
aftisaa, vasq aeft “eq ¢ waft wren saree sar afta 
array a gakegeuas uae, ecard a va, vagraroryfyar 
cet vfeaet ao varer'fal acl 9A Pfs Uae sogasieudh 
TgeHye Loads Ud sae safe wend wea det deo sewica 
at ae gah aftteareen afta, vasa ada “ca d waft sear 
Ror a va, wraranpfa oe veal a aaerfa | act ga Veh 
Serr Wrap were wT wie wee Taped Tea TH 
Gear seated dt wee Fehr sfteatan afttoafa, vasa adie “ea cf 
walt Tauern sae sha ahaa ahafon veri wid, a 
Geared, eaasstdkeed a ya, trgayfia de eer a yale! a oA 
cee Ud dec “ad od sere gage wi oRee, ged Gadl a a 
ORE, Td Fer GN wed'fa vd wot sftaua faa agata | (wg 
usr fatter »¥.9) 


Wo HAL, MAH Yo SUGRNH son Tas aay ara ulatateca 
Te GAT GUS Aarons stn fet yaes Pay | seq Git vfatteica 
Te Wifes dat aruanleel vaca 1a seis Teo alte fe ART 
ae USGA ses AVE! uses | aly fey aaa dl seer arn 
Ord a-sr Fos JaNa, Hea vd waa Sf] AH FLAT | Wows 
wewsa Raat AW syd wey THT ST Brss Ara AHWR gle a ATR 
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Teal Hex’ Ua SH Bae vA aftsng uf fegeal | Gad Worpl Ty 
aMRe ef 1%, wREeE Yt et stra ral, eqs wt gral Wend 
Tes | Rea Cereal arakaaeaRraraqvoray oA Bel Wag USS | 


Bi) ALAS 

ee UTAH WASH! SANTA Tata aR Yad sA BVH! wag s 
eta Rea aw TRA Me, FydH eA wea | ufeal wea Ue fed BWA 
TMI Ge GReorra SIA WAIAG! BA Tal Repl vee |G gq cl a4 
TS WHA Praaa sftgke feo Y TAMA HIF soe ? A Aahty 
forsee) TA Gol Tea RoroMdHsasoHurn | wet Awl wv: 


send afafeasa, whasa afar! 
“sedd Gad oH, fod weah staal 
ad A ored ia, Wares’ Fal! (og US est a) 


Wel Sie wero oft gre wa Raa gy wnt ge ez | 
Sloot TAFT Tel swag Ut Hes TAHT AAT SV Woe! Goo ATH! 
gs | dager aM, ve, oR, seid, area, ay, sepia, aifaféar, anfa 
Y afia a ae aye v4 eq | fla Road gf wed aed TA WA 
4+ vad aRVal Me a | BM Wagery Ferea olde ya: yf aRVHT 
B | AMAVaT B: 
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aM: daftha Gara! gear OPT GH Vy Adcdal GHA Gel STA 
@ | amar oft ae, srt t Hora! aera ears fey onfy ar 
cee | aMRooS Yaar yeaa form” sea am et | agfaa Ren 
y ferret aire amRed 4 wey aan Ty ot a zr | 

whe: fot ud adage lata Garey sarey vel see et | 
AIRY BAT wails vd quis Adder oft arava gor | 
GRert: amRoer aa oft daha cet AMT Wy Adel gt et | 
eae wart aN woerkar soarey uRcarry aera a | aaa frases 
Uf cael wigarr oF SrA UM Aaa Ad BUS Al GI 
ORME WASH ABTA TA Ulhw | 


Sed: AGA SARA acUaia HT Vl | HY X Algancate ify vax 
wey T aMReu are gwdear Pate wy Agee! ss ze | 

Aad: AGA AGA Vd AAA FAIS | ses SreASt, Ud aI acepske 
CadHl Wa WY Aled eT | 

qa: Aca sey staan geo | Yfderal da wea fort xX 
THVT AY Vt ahs athe PI TW Wa AA AH! Aded 
SAS WIG IA Taw | 


sale: sat Gay sf OMS Adee oil sacwawsp gs | AAT 
aa ART aaa Fay XY WAT Ade WY sae Ader! vA eT | fefaen 
Y mean! sara Ree ved WHAT weaaly faecal stp GAA sw | 
ofafeal: G4, FA XY CaS Beas Sl AKAey aa altel GAA A 
afafser et | oRRaaT wit Ge TA Wa A da gal aR 
em fey afta says ey el | wea oft ade oem 
Hah ES | 

ana: 83 % weaslwagqde wRval wea yeifta eo | wd vd 
Sua BqRNal sara uP edie! AWE USAT GAAS UST THAT 
WMRIPnl Head state go | 


. ofr: Aged oar! stare flee oi GEMS Aecs | sa lel 


Of wg OA t sy Udall Gea § AA AGA WAH FIs | 
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TT) AALawar 

TWIT ST Ade Maal sews A ASI et | Grasses ferdd aay 
wera stip wa hel Aa aver aver ada, fg sera siftlp 
HMO ATA St I Was | 

adel Wel seg A AW qaneenl seer! sor a | weet 
saree wa fot afore Gare seers | cate! GRA aki Waren! 
fadesier Uarecrat waar eet: 


Gl GAS A SROH TW SeAGlHol Ho aes | 

Ure dla wiecd wae AH GAA wey uA aes | 
Tae Waa e  GAe! GA bo w WE WG TS, 
ota TARA, aeeeERT VAT, 


(zartatea 43) 


aMRaal arent vista wa catty a deed water fal 
PAYA WAT Wy saw go | Galt war wag wael a alll Aerraygel 
Ors, WAG! Sa yaolson ~X we vd sural wear ott ater 
TST BAA Ups | 


er FIT 4. TING STIR SH MOR S YMA ea 
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age ae fare qreeny pda war of ofaita wa afte | 
fiat wedd Adee weal suey yalowrar ae aMRod Yee 
aR! squad TH daar eas | fly amr & prelate wpa 
aMREp as wEnhirat, vara carpefea, wear urea & oa 
sRakicdar ott wuss! were wafer views wot ufafatad sg 
soRe go | WorHl SATa ced fare Weesy Hien war wala 
MY sea Carnfda sero ot aaa Rat We WAMSIey PaEle 
TWIP! Va RBA Wh Sp Rw Uh dhe gfearl Yer 
ddd ARI BA Waa | 


ferspy 


dg gears eal IRA aae T Ga sq Aqael sna festa 
So | Wwe Ra TS wMerawslse Bec, Yfaes x Yrenpl aiden 
TH FS | Added sey Ballad AR RR A sal WI! Bs 
aMRaeed | aaREa Se sent WI WY aH! SIA GAH Weed aos 
CUSATAR CIR UE WTS | MAA Sarl wy oeeantar afafates ara ayy 
darmPtése a URAIST X Gaateal wparadd ofA el | Mawarent 
a ua de aenaa fied ea woe sass EIS 4 
Caw | 


aogat Bast 
ara saree (aiy.), setter Fae sgqare wd Ho dena, wet cle faeafteroa, 
fA. owe | 

og ug fatter v9, fauzaT Raa sewge, 99¢4 | 
Foy, GrSISgy (aq), Apahar, afsagr: AT Yeh APSA, HA 2009 | 
aRoeRerean(wa) fesater Feranas, are: daerdl, Fl 2093 | 

. Gites agers, wes (9-8), aR: Heard, WL 2098 | 
. Gates draftnrautes, wrs(a- ~ uae HEART, PW 00g | 
. Gates afspfrarraies wrs(9-2), IRR: sed, WL oow | 
, gated dgateraufe, we (9-¥), art: deurdl, Bl ood | 

SABIgT Wise 

ae) Uae 2, Accessed https://doenv.gov.np/public/uploads/Padffile/ Tare! Uae 
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-72560.pdf 


Sheng, Yap Kioe. "What is governance?" UNESCAP, 10 Jul. 2009, https://www.unescap. 
org/sites/default/d8files/knowledge-products/good-governance.pdf Accessed 4/23/2022 


"Good governance." Wikiepedia, 23 Apr.2022, https://en.wikipedia.org/wiki/Good_ 
governance#cite_note-:0-8 Accessed 23 Apr. 2022 


torld Bank. "Governance and Development". Apr. 1992, https://documents1.worldbank. 
org/curated/en/604951468739447676/pdf/multi-page.pdf. Accessed 24 Apr.2022 


Nanda, Veda P."The good "governance concept" revisited". The Annals of the American Academy 
of Political and Social Science. Vol. 603, Law, Society, and Democracy: Comparative 


Perspectives (Jan., 2006), pp. 269-283. https://www.jstor.org/stable/25097772. Accessed 24 
Apr. 2022 
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ware erat oft year 
rd AS 
faerarkRte sremef, 
Orr de fazatersy, de seas wg 
shanta.cwin@gmail.com 

CRRIR 

aa GATT JeIHOs Yous aa selpal SIA AA Pho! Ugew | Fert 
ga gheor aretio Ren at | geet areata Ren yaa sere feist saewar 
Tart wt Gare | geerfore are wore, arator, mite, Fararatoa, aiitea site 
aa Rene wo seaat wt Uw | Feud se wArotar AfvaHl Ahp seiq fare 
TR wary oe | Fea ae ARAAGS sR we fara yt aR | FET 
Ret ad eee art wake ye art yao aeeal wea aa ora fb 
PY ARMEHO TAGS APRT Wee WES | genl Ren vse Bl WW PHA eT sRIN Wh 
cTRErT WA Gre aver wi abaHl oer Hat aval shaw | si: TA Sea 


geeror yout ¢ afrrel ofa aie! Jeera Hera © Bare faorrer cIlt 
WHHITTH! IT Fal WRVH! Bw | 


FRA MsGSS: JHTH, VOY, HEI, WHHayrory 
qa 

AUIS SY §23 BOA UAHA UF Hagar Wo Yrs & Araredrat 
PRIME SASHA 200 A sens Ofattt azar Rew aeaHl ay yal 
feral (area, 20§3:9) | Reel Whats 34 Gel SARA ST Ud UR snmy gE HE 
UHas vy Ay San! als, Vue X SaMey Tha waa fea oequar | 
gars areata fer awa gent ara fas wise ste fen cen 
Qussols HUH) ALAS GF SWAT IGT Uses | Vel co Wal GARAT $y 
483 AT ora seaRa eg wal f seer Tara Age can arya 
ad wil fata sare x fafleaa soos ATH! Uses | Geto GRATAT 
STA woe fayew Hess, TU, wey, ASA X sreafsres eal Ft eal 


2 ION WR, UR (Vy) are aes, (@foage: aaect way & fears wer, fA. 2063), 4 9 | 
2. dee wee, afer aya, (wast: geet sera ady, fls20gy), 9 9 | a VARA gad 
aera seracd st wed AR wag aver far | 
3. aaah dara, Asa a4, (wfeage: Aurea Hatta fet, fle. 2ow2), |. og | 
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TY VMS Mawar! eet aes | aa VES UI HAR X GAH ye 
UA UsMewos Je vuer few anpafet 69 Vara! vse Ga WITT WI 
gaol Ret sa Jeol AA XY SueMEw VaR wal ches | WTA gad 
MHS AMS Ral 933i GA Worjenl Yue VATA ASM! wash yada 
Y jae Som Wel asi GA MeIHcH Uda FAIA! Tea yada 
Tat fT | Fe SIR Jed aa SA WIE wel ahaEwewy Tel 
Riet feget eas | Uet gad ai sm fear whl 93 ae 9g aVAAT 
iden weal afeare | 


Tea 

Jet wel gent soe den Ren et | GAA GARew TW Ges 
gaol Renae VA WH Boo | gen seatie wha x ye fro YE 
frarel ga oy ee | ye fra sg A ge at & aA see sgn 
SOs AH! Tgews | WR e fecHl art A ohfaa wef a i wet faa ww 
wet Wo ee | Fa wea fea Sea | fra (Se, dean”, Geo” & fas’) 
aR fetta soy | aaa fasta dd % ae Ue, daa Y CoN 
OAR ARS | 


OITA FAH SHAS FFI] PRT st | Twines BA OTA x7 Gast 
TS | AH GAMA GH, TOM & Aeafsear flores et | Hes, so, GH X Sed 
areal IR, al < wey aye WS | a Aha! IH, Ale, shAM 
THe wal wer < Fer et ara Ye fea TAH! HRI BAHT 
WMS GBI UR EA Aeay eT | 


%. Foran, up fe 4.3, | oe | 

4 Fea Feo, ST ATT dhe wh, (Mroaret: erase fewer or fH, 2092) Y. | 

& ord a ageda ured, ge aie de ot, (feoct: feet? afer aves, a@¥o) |. B4-¥g | 
\9 
f 
8 


Ag wap Ferafar, roe ageen, (@foage: fg wy Ferefax, fas. ows) | 992-993 | 
AMaSIge WAT, (S1y,), SaaHcresdn, (Hoare: was ot: (UT) fe, fas. 2%9) F994 | 
ae fares ae TA a Uae WA GA TS | VaR Ma, GA TAH! Weal, Wea] VEY, 
Gear eras & Ui eras, fa. SF. 2ogy, | 994-99§ | 

20, Ue faded squad wt OM We | 

22. oe fad ufera 4 oF Te | 

22. we faded TAR WH GA Te | 

23. gard, uw. fe 43, o 84 | 

ex. vane fide, (vat) whet gear see Ue W g@ew Bd WI FM, retrived from 
https://janatalive.com/2019/02/06. 
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oR aRhacsel St si Has APT A Be Maal YX art et | Ye fers 
ARMS ara % yw fers | geal ye fea 4 ge wel YE ari 
a I geo URI Veto wa, aa, afeernt vfeyion ear oral Sar 
L oem oft ma maa dao | ge Ren wal Ge HH WY, aHWM 
mae Ciel Wed Y AoE Ye WY a l* ge Ren wal od oA yoral 
THIS GF WY, BAS HA WY Y sal AAors afad wy er I 


ad: gad wal gear fer a | a wet uA ued uA, Gaga ger 
for ¥ feo Ue IAM VARTES TI GSH! GAM TW Yel (Gite X Uc), 
aie (aaa, wt & fordtar) & wae (Way, wf & Tafel) Hr Rian et | gers 
Pram seid Ae were oer aR aries 4 gg fen a | Tee aa uA 
UPS | IAPR, Sh OA GRE GA AY, Wal HM WY AAog VWI 
gaey 4 geal fen et | sad Barre afew! FAH! Ba X WT sara 
aed Prater aria Gares ort aR | warora aPaEwos Tel YSoros 
Tel CBSA HA ARS | 


GUAM Aaaot AIT 

gaan aera rare ia afearahs HerHeTcchl sea WoTTSAT UOT 
Ga FSW saa Y Sale Yo Gg_qal vuewerwy vse Aap de 
wo UHod wal ees | Ge BAIA Ya & fessor Aap doe aRHT 
frat | caafs ast dara geal yeroktarm apn qoo ayofe said $y 
3¢3 Al Ae aencstel aaeRM flea war | se Masa Mayeed sraery 
Ca VARVARA Wap Hae flare sien | aos sa diaaaie seen 
qoooo figees Pra sont das we | Ge Sraaqufs gegud wifdxarel x 
Ferdi aR gy ura faust AVG! Uses | GH GAIH! BRAT fs Aen 
Vg TI Hoy HlokRadlews vein awl flarateaar SA 
aval eas | Ge AMAT Cael URE Wy Weree Feary, sfodfaen, 
Perea, Uepaien, sderendta, feeder snfe aeew HT BA | 


24, «6 fear sara, 7a ya das, (wfoayge: a ware da, fa. FT. vw) Y. go | 

@&. Aad oral, dget-ae, (vee: fae wen oy, fa. ¥ 2093) | a | 

20, sda we, Mae gaudy, (gcqm: a creat wreaks, ae Gal vero, a wang 
sara X wir edt sry, fa. SF. 2009) | 2 | 

2c, = Tea, Ur. fe. 3, G08 | 

23, eras, oF fe. 4. 9, | 24-28 | 
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dal WIT SY Wwe A Uefeygaal seem flees way | sail 
dares fasts Aeraifr w X wafexarel ate AN GAT sto fra furor 
aval eas [ wor asd witradies Aa wer ate fpmewos ez 
Prorat wR Sra wel eaew | Aol VIIA Hea CaS WaT fayrors 
aval eka wees Fem Wrea oA afeo  aaos walaaeni 
STs aro | Cae HP SpHl WS AH GH WAH! Aes] Gry AH) 
waka ftes wat wy a | set Ferm ales depfa ArT 
Aftenar waa Yaar aval eae | ufe aera alec fasiaqe cen 
area eal wat Wel ees | ASMA G27 Y GAR VAM 
oI wurHRceraeal us fara se mwa sees | GAH PARTEwHl 
wae fahiat aeaase wt Ufo | Feudal Vesa PART GALA WA 
USeI ALAA TA BTA zy | 


GHIA VEcodtaiston 

ea a ae Vela shar veer Ari el | G29 AEA a GAR oT wy ? 
SORT TH CARA AR aes! Wa SMH sy 4 gxgse Af Ueq_ ei | 
OR sd UaHl SA BY WH! Gi Hla aA By ze I sos Ys x 
arre fey A geal Ren Art ef | Gaol Year AMGewA YS X aaa 
awa Ww wae fod gel us ael gt Gas | VGHRT, BAA el x 
eH Hel wre OA | Ud Ra i WAM B | ga we MT Ye UM w | 
Gaae TAR YT oy A seus a | gw Ae AA Ud X away UA 
aa udst [° YS ea t SACS TE BW | Ga 4 Uae Sea | BM Ue! aA 
Sy Wiel A WER al HA sy ef | RH Fw! ORI, Veal BAIA TaN 


Ro. wage urd), aesrenrgel, (amor: wars Re se spre Herren, 9923) ¥. 4 | 

2. Raed oral, (draut-ee, vea: fae wears aug, fax 2093) ¥ 4g | 

82. AAR. aoa, Je TAT 2yoo AY, (HRA: HRA KHIR, 1829) YF. 82-83 | 

83. TF GR sora, de sere fay, vee Hemel Ret aa Stes SSH WAERAT Aow2-02-2W 
Tea ARGH) Gerri | 

ay. AR deIge Jeg t Sosa VM (aq), Peto-eyaae (VeAyrStHya Ares Ue), 
(asa aikar: gua gare fag aia arp, fa. Fd 2002) | c-2 | 

au eiarara weal (ear), aratrnraunfes (art va-gg), (TARE: dg ARG, 9828) V. 3g8 | 

Re. AT WA stISHY, WaT GE sie GAG TH, (AMTGR: GEyfA Wyre, ae) y. ee | 

20. Sra oI, faght wa, sear were (34), (@foage: eEarl wes ae uRae, fa. &. 20gy) F. 
34 | 
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ght st alee Yea BA I Gausanl Asa Al AH) User ALAA AMT zl | 
Wies sae sreifie art cer dm weer (io, wala ¥ Ws) oT Saal 
of fed Wel Uses | as atette art vile, ver x waler art eB GA 
aa URMART Geet & AT MRaI al ged ofodkdeara vos ARHl 
w I ust (gfe ¢ Gaed), wile (aaa, HF & fordiat) & wala (Was, ela 
wae) gra faterar orl scifi art er | 


garam wrt florea of fats veftewnr geal eel Aol 
eRe | SAAT Uele Aad wale AA Sa Wohl WVSAT PATH] 
Ta flert eo wt de ule sess tal uges | afaHl sary Tay 
Sy Wil + eal Garo flare By el | aa: gator qo feriewoy sx 
aa UM ware Afeewed SHAT al, Adee aM HAS WA Fas 
airs | garsa ware florea oh yensaorral IRA Wal wal eftyes 
wae Ae cde G4 wR Aaew Yel fe Wel Uso | FeeqAT 
Wn! VSHHAoASH TA WHR WHT Be | 


9. U>aeMict 

aRNonl AAT WY AG AMAT Yen! Assos Ye AM WH Wy 
él | wage yahoo! oeal ufeer a | geal oeer Ret wal goaite 
Tea Ta Bent Gara ay a bt afi x ate ora sie wl oA 
OM Wy aid Ges WT gers wey A site a | ga ware feo 
ORT sift saz Brora et | ele wes w4 afranl fr wt ye eo |” 
Daep wean we fed (qa) af faded wea aw woes I Aa 
feafed, ata Ast aa AT Ba AAA sed Afeaar Sh elowl oe 
TRS | We SRT HI HHT Gey wo wl Gen Momal gaa 
Feleye Yaa soos ARVaI w I ee eat wae aaa sido 


Re, ae, OF. Eg, T 20 | 

88. Bal Teh, wfeaftene: rept sie aire der, (fect: aRaw ufesereey, 9e82) |. 93@ | 

30, fig Gar oreay, a uRfacn, (oral: gefter yodrrss 7 Mae Wsvewd Wie, fax. 2088) V. 
8d | 

22. gorad, ur. fe. 4 3, 7 09 | 

82. Wer RR, Ama oat! oder ¥ waa, Houmfha aeaer, ay 9, (9), (fa. SF. 203, 909-994) F. 
992 | 

23. PRT Mee (AAR WAM), Yalaura, (ofoage: gare fees wea, fa. FP Yo) Y. wy | 
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SUT HE GAT Ho OY FS Wl adel SAMHAIaAa Goow ARH! 
Bl GIS PAwiey A ATA oA Ges | Usafleal Ura der wloew 
vere aah weft fea wy, sear aeaf- a ay, omer 
qa ata (aeeit a uRgEy TA) 474, Fae GRA aS) GW AY 
Y eARaaSoATacoM aa sits LRA AMG Yast Vad AY AA vlwew 
wal BT | THR A waiionl Tea WY WAH! SH aR Tq a A 
wart fdprerer ot star ded at Ufo | wart fooraal GAT Be 
SHAS Gaoiey Fel art fet cas | wae wart flare wht aa 
qs AM atleral sta ues aftere of afc ara veal chao | 


2. Useadot 

WS Wel B del AIeS FY GMAT Wes, WI, WI, TU, wT x 
aA Wot BA | Vera are feos oft aes apt vecagel ufeer et | 
TNE Phy wal fast Hey Py el f° fas toy PHY WaT 
SGA FASS Wed aM wed WA Bay sl | GAH Afsswnl 44 VWI 
can eae By wal wart shear cen wal aria oreg a | aaa Gr A 
APG MA Cas GAH RH GARTH! GAA wt car fas shaw | 


3. dildoil 

jar Watt wil ea eB | wat wart fora oft ates 
dal gether et | ead aMeEl FASS YOO, WAT TT deS PA 
Tear Tes | FEvsa ama! se arr) sew utter oft wa fedoys 
eae yd ef ae Vom wt sare et | g-@ Parcel ari + aes ary sr | 
ary seifie art wel vite, wae < ust 4 el | aR aes aa vile, 
CAN & USTHT SPATS SHAT, FI, SAAT XY YU! sgqyfea Wey eA 
afro | 


JautA vo VHRGT VAT IA Xe Vora ayes AAs WeHT BA | 
aay Up we GAAS SVP) Bt TAH! set wa cat Rae el | BAe 
SEISNAT Tranquility jf Serenity Hes Teel st we, Ra, TR A girs | 
sar afenl 44 aT ferdey Bad, Rae, PAA ANT MRA AGT GR BASS 


Rs. Mas, oT fe. aC, | 940-949 | 
Ra. Me, UL fe. A 9, F. 68 | 
86. aR Roe, Aguas (AM-4), (Hot: Ae aa ge v4 Wa, fa. ¥. 2o¥) |. ay | 
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waa afivel et | AAR flor, die, Fart, gen sifesy e44 aa VI 
UM sae Gay aro | fea Beery faryar wae | Grae AA SAT 
ay weal fey VOM WW A Gay ea Sl | SOMA SUA, HALT 
wu Va TA A F Say IM a | Bad camel fayaery ale ost 
ofrad TH HA TS | 


Pay Mae Aa float a AH TRS | Saal Pas warty sraraates 
ara foe ea TH TRS | Ga aT ake THES UA TA AGT UIges TR 
Java Ara fquzaal waa! skaIT AA SRI Wal uses | sat: faqs 
+ gaunt Afeea ea a | ffosaa aaewal a uftesat faye st we 
art ef | aed Ud aerew Hex fod Ara sal wes | fa ater faery void 
a fasts waar at fafa woes ef Bl | UIA AAG! SY, AAA WY, GoI-mHT 
ORY Sf, SY cer farsa anfe wy et | acess AAG VSaCAG! AAAS 
faery vars ey el | Sa IR aH Tal w | A UA agGgerqds gal 
B | FASS VIN AAA A SAAT Wel My AA CA Ay | BAN Wel 
foot ocuft aft GR faa grea! go | GAA Hel foot ane afi os | 
CS ST Re AA ef YS | faves Ucdewol a wi Mewl fays wl 
TIS Us ws HX ford Aa sal wes | Gad Tarot Apress Aecayel 
yar det Rad w | faust vemos fA VERS ef CaM eT | 


3.9. AH EMT 

way Ura wee PAWS aval st Tal ae wat aa Ree a | 
GAS BUSA Tranquility Serenity HAPs TAH! sf wed, Rar, PI AA 
ghee | sei araear a4 a fader ward, RIX, Waa TR WA AST HRT 
wae way aAvel et | arent flor, we, fa, an anfeos qa 
aa Wed UM sae wa aes | fsa wees faa aes | ara, 
SIA, Va TS weal fres YH WY A Way a el | SerIAHT WIT, 
PRUAH STA VET TW BA + VAT SM ze | Tae camal faygors ufe 
oa fad TH OA TS | 


GAY A Wel VewIEw 
®) Fae afer den fad stp fey add Saar weg | 


30, Wart wee (et), fovaat vate: fougaat ear, (@rearet: wre oRare, fa. FT 20g) ¥ aw | 
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@) AACE Vo WY | 

7) fa TAM WMEHey EcIey | 

Y) Mor see (flan, fore, fat, ge x vam) wy flores TF | 

S) TTT aM, selfoa cen aacHnla si wT TF | 

q) wird Xt Of gg | 

6) ste ward eal Gy | 

Oo) «fauzaaret wT Ya aT see AIR AW | 

AWAY Clot Tlalcsl HaCAaS 

®) Fos afea cen fad ser fey GAM saReal wel AAS 
Ua Wp wir | 

T) UT FART TA WMHS ScsAH! GIT | 

g) wr sites (facw, fra, fit, ge < veme) os flere wea 
ory | 

S) sae SM, aelfeo ae aaceNte sia wed WaT oft | 

aq) wrt tof oF a ae Sarid aR Gor oe | 

a) «faugaaret whl Yale a See Ta WA GT orf | 


way aM UW MA Wel VewWew AM Fedewoly IA WH Aled 


APM TR STAT BATar X URARAT SUIT WA Glew | CAA aA Yo STAT 
vo VaRaT B4 | Tae UA Gd VERA aioe TRH! w | 


9) sa PART, 2) AI AYH, 3) FA sgeya 8), ae see foeR ea, 4) 
aR Bria (so) Sa, &) TH Us (se), 0) TH Barwa 


3.2. faugeori 

PAY Aa AA AGIA kas WA lew | Si VAM earrHl srearaates 
as frat eat TA TRS | GAT eas ore oAewA UA WA Ral Uses aR 
Javea Ara fquzsal waa! seas AA SRI Wal urges | sa: faqs 
4 gauyal alfen cart ef | fauvaat ucdewal a ufrewat faye gd wee 
aM @! | Gas Ws Fess Hex fra Ara styl wes | fa wre faery yard 
a fags wot at fafa woes ef Bl | UIA WAG! Sy, AAA WY, GoI-mHT 
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ORY eq, Sy car fezoart anfe wy et | faves AAG VSIA! AAAaTS 
faery Yard ey el | ea WR was TAG Bw | a UA ayers THT 
B | FASS VAT AAAs A SAAT Wl Ry AA CA Ay | BA Wel 
foot ocult aft GR faa ygreal go | AAT Hel foot ans afi os | 
CaS aT ae Aa St YS | faust wHewerg fay yard ef IMA 
Sl | QRaTeaT SPA, FS X SATA BA TS AA ASAT Gey SA, 2G, 
SAI Y BRATS! STAT SIRT TRS | 


SOR SMA TW Uses Wa TT ST | 
win faye Ft gad WT Aye yw ytoT oh | 
Aacdao 
AAR AYEsw TM MsHHl sear sey | 
TAS AAG Bed v RAT ures | 
Tae oR Ys WARM sigur sms oT aed vey fers | 
AMR ~< aie wea ear oft | 
TAS VHRIAH Bap flor ¥ WoRIAHH SIA 4 UA FAsw | 
Tae STH PAA Fass | 
3.2.9. faugaoildl Woo 


feazationgs APPA GaA URHISSMG) WIA HVcpi AMMsHels STAI 
Ty aval Sa | sao Vafouzsa uF aes | faust ea AR VHR we | 


3.2.9.9. Hralqueaen (The mindfulness of body) 


WRes ee se fay YOR AAey Ha wa seo | 
Rrafte (jd AYN) Mss eH Be | 
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3.2.9.2. Agalqurgoa (The mindfulness of Feelings) 


TRE Il Woe el DT Ves aga wwW A deat ze | 
wes fa wa cea agyfe wi gear voufa < flares eA wre 
deg Us | GAeOS YS Aah GIA Tel SHA sified FT 
Srey al UI Yoo! aqua ges | BM was sarge ga Ag wear w wt 
et SM + Ye dea er et | sated A UM flere ore & apr vould 
eo | ye deg anNiRa x afte wl gy VHRaT god | AH WAHT gw 
deaiel SUA el AA & BRAT Ya PR gxg oA seve | Ga sel 
Gwar Rt yoy gE den aes | ga dea uf Niko & aahtio We 
Ss YORE SO | Gog A YS LA g:gar waa UA Waal WA Udo | 


3.9.9.3. faaiqUeaail (The mindfulness of Conssiouness) 

Fade Aa 84 MMos Prague aes | fad oRadaeiio w | Gaal 
safe x faa As 4 veo | a Ree Oa | Gee daftoes faa ong 4 
Yee | ad Tea fra SST AWE AT Ay Ge fel sould gs | 


3.2.9.8. UdTqUeAa (The mindfulness of Dharma) 


AAS IRN WA Vatewoy TH ues | Bl waHra wh st sid | uA 
Tas UT Ayewnl WAdey oe, AAA Wey wags vfs | fed aR 
Tal GT Wa UP ee e aa UM ee | Geos wr fRae var fave 
qa Tee AW et el | fed Vo sae seal adie cit se | 
aR sivel Fae used | fea ot RA srl vl eal waders 
ey 7 Tague a | Gas He Goer fad e? wat oF TS | Ar aificy, 
GS t SAG SUT BVI a Bat SAAS GHAI aM Sl | TAaGIVIAT 
Ud VaRaT B+ | 

) ysog fraecy (Five hindrances) 

W@W) Usd Khe (Five aggregates) 

1) USMC (Six sence) 

a) Us Fel FEcd WT WT 31 (Seven factors of enlightment) 

S) GX BRA (Four noble truths) 

8. agadé faar 
ware fret ot sept Fecayet fee Aa Aqsa fae et oar Ach, 
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Hon, sear < Stel eat BA | AMAA ATH! pees Faas Wed UA 
Gis fare war face! Ga Fed weal w | fa wad Aa! gw 
qe TAT wea TS | Gad AMA SHS FY BIH Adal flare 
7S | ora fad aver Afra fla wdey shoal seq wl Gen foal 
gituda werasrm qa sos URS! w I sela saw feat AH! Wy 
Hq el | cel WA, Ala & feh Wa Ee Vel Ye fa wal AA Eo | VAT 
at Area Hal Aaa ST Hernpl Aaa By stazap Reew | ATCT 
AVG SUI, ASAT, AAR X WAT Yh uss, GRIT ST HA A 
dg dan veva a | gaat en aaa Seamer of age ga ari 
aa aesal GA AMG UMA Ma HA AMS BASE AGT Wal 
Teo | UY Wa Sra Ve TA Te Wes WAM Wha ef Ade ATH 
GSH Sal VAT el APTA ores | Bet Fal, Hern, yfec & Sten Ama 
PAM OT saw Ades Sl GA AMG sloRal GAM Y GydH 
aa Us aOR UA Waa Len) w | 


Y. FAIA AAAS Ac FT 

Ree we wrt forse! gem et | aval PART GAMA A 
THM Woy Wel al feds wads | afew TA PA alas 
API AHA GH! FMB IMIS Fw BA SAI Det weal sw | wale 
Tet Urs We TVG WS ORT sq ores | de Ren veer we ani zs 
Was GA PAA GAMA, GRO Ades, WA, sex X Waal saxfpar AR 
St nae FH TS | UY aes Gel AM SUNS Bala BRAT SAI} 
ae BU GAM! GTA Tes | st UeIol asd AMIS Hoy Te 
WG HS CSI FF AT TS | GAMAH! Bod sa BI WH WS | 
ware fePraal FAs ATT SAR UT Ba afearw | 


& SX Ach Fogo! Aldioil 


Wa aT ey Sw Gay A SK Fw AVS! WaT WY a | aged 
eer WT Aye WW Aw By A vedornal afar olor a | gees yy 


Re, Fora, ur. fe 4 3, 0 96 | 
38, wae, UL fe. A. 9, | 2B I 
vo, way, ur fe. 4 vy, % 99 | 
6%. qorad, ut fe. 4. 3, ey | 
6. Me, of. 9, HS | 
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ay um wa ge a a4 aia ae et | we Woe FRI 4 g7wae 
gh uss a | Hegel wa ed AES GAOT Wal GM TA Ufa | Tel 
WT Wed GM Ayal We FH V, MN Adee BAMA BIO HA AW 
ware fears wes | geudenr aries gay wl any ofaqa Acyare Wa 
Gm sy el | Tas Ayo! SX Seo AIG AA! FAA WT, SY, AS CET 
FWMEH VSS | BAN AVMSS Wey WH! AAA YS flaRewal Hf sy zi | 
was wart feo ot alet BW Yel FsIyl PHAM eI | 


fern 

gaol Rian wrl ard setts arty fer a | ees Hear anit fen 
uf wes | Wea geuder weal qe a we gear atew WR 
Tea TR | Wa gad apd Reneye ee spd Ao Wal 93 
al Ava ABA & 9 Bi. GVA GHA! Tha Was wal haw | asi 
dara ffs ayer Ferifre - uf We AeA EA MH! ees | 
aie Gikpal Wer Al adRddenl WTIAeS Bel PCWIAH STAT 
FEM Soe Are sivpl sas | AH! FTF AGHA A Aaya assy 
FER Yan wa foveal chars | Fe UA FB X VAR VAM 
SIRT SUH AcaarHl WaT We sel ahaew | 


ware flare ort gear Ret soReet & | gent wad Reales Gat 
fori weed w | ware! flr geusar veer Rat soled 
wa Venkata UA TH ues | GA BAIS GA Yendalor wT 
gH OF] TS Al Bales Gel Artal fora 7S | sad frase fa, Tet 
Pre, arreu frie, fas fre < after fate wt art carss GH Te | 
OR aM UH AMA By Wal Aa! viat uo As YS By el | aa: Fw 
ghrp STF VT wal sis srcife ari et | sa (sfc t Uae ), vo 
(qaq,n4 & fordter) & wale (vac, eefa © wall) gxa feral sreifite 
ant el | Waroreal fae AS TA Venda omiows Phx, Wart flora. ait 
ae! sa Wy arava chars | 


63, wey, o fe. +. 9, | vo | 
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Uogat Marsh 

ara, aad, deet-eea, ves: fear wear oftyg, fa. 8. 2093 | 

miser, HARE Wash, Wa Je se GAHT Ty, ATR: GHA VHA, eR | 

areay, fig GAR, aa uRMa, Hast gefder yadruse ¢ Male Wevsyw AIG, 
fA. 288 | 

Tie, Wal, wfocdkear: Greate sie aria der, fect: uae ufesmereq, 9922 | 

yeg < oe, AR geey, wT GAR (sy), Flo-eayqR (Teqgrsttayaar 
Te Ua), wer aka: gHa Gaps frag Aa Ars, fad. 2002 | 

fax, WR, Add Vato! dal < TIA, Hea Besw, TF 9, (9), fA. 2003, Yo 
g-994 | 

Bl, ara, fag wa, aldarct wer (sq), ofoage: eeant may aan ua, fax. 
206% | 

goray, faqs, Aa ys Uys, ofoaye: MH vo Gaz, fA. vw | 

qorat, daar, Asa a4, ofeage: Aaewse Hala fart, fA. ow | 

ToT, ARAM, THI Ae, GSAS: ART WHR, fas ge | 

gorad, froma, fodder aa, HH gegy wer (G), HAS: Jaw dhe WHR, 
FART 2034 | 

ase, WRal, se Uenfa wfecrar seafa x faora, wel war, sh 3, 29%, F. 
982-949 | 

fide, sTaArer (FAS), WHA Feo VIS TSA TW F-VEH Wd BT By, 
retrived from https://janatalive.com/2019/02/06. 

Rg, iy were, we agen, wfoage: Mey wy Ferefie, fa. GRowe | 

Feud, Ta, VR Ae de v4, weal: s=ase ufesshsa or. fe, 2098 | 

Roe, ARTE (sty), serarataaK, proaret: fe serge ss x wih srs, fad. 
2049 | 

Roe, ARETa, sesso (AM-4), HSA: AA SPAT Fe TF Ga, fa. GF. 2008 | 

OM, Gale, Jara! uaa, Heese wey (VIL), GHAR: AMMA se seas TRIM, 
fad. 2088 | 

aad, ff, Fe TAHT 2400 AN, ARG: ART UHR, avo | 
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UAHA SAKA & wf edt sry, fa. F 2009 | 


Wea, Goa, VA TAH! Wea, ANS Bey, dearest Ma X Sia wea, fa 
&. 2068 | 


Wes, HRA, TMS HYA, HAS: Fest seasa ais, fa. SEY | 

Wes, FRAT (a_X Va), Galan, ofoage: gary fies wa, fa. A 040 | 
Mas, AAGEge (Sty), AAaAHoted, Poa: wes oi: (OT) fe, fa. SF. 2K | 
wes, CaRct (e), floss vars: feovaat eam, Hroarst: eres aRare, fas. 20g | 
UA, ara st AGRaA, gq six cle ot, fect: fei afer Avs, avo, | 
anh, eiRerere (ear), aPeaereaanes (art we-gs), GARG: de ARG, WC | 
Bord, Wage, sferrenigel, aor: ware fis cle ara verre, 9893 | 


Lumbini Prabha | 232 | 


Lumbini Buddhist University 
Central Campus Building 


Prajna Stupa 


